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PART I 
BACKGROUND 
CHAPTER I 
INTRODUCTION 
1. Problem 
The problem of this dissertation is to examine the relation of 
Christian education to pastoral theology utilizing as the frame of ref-
erence the function-centered theology of Seward Hiltner and the theories 
of three Christian educators. As the study proceeds, there will be an 
attempt to clarify the nature and structure of pastoral theology and to 
( ' 
arrive at some implications for its reformulation as a coordinate theol-
ogy of the functions of ministry. 
2. Definitions 
a) Christian Education 
The lack of a clear definition of Christian education is indicated 
by the various labels now being used to describe the discipline. Some 
examples are religious education, educative ministry, teaching ministry, 
and church education. Historically, the science of Christian teaching 
was known as "catechetics." It was the field of study concerned with 
preparing persons to hear the Word of God and discovering its meaning 
for all of life.1 At the turn of this century religious education arose 
as a discipline interested in the interrelatedness of education and 
1. c. Wayne Banks, "Christian Education and the Word," Perkins School of 
Theology Journal, XIII, No. 2 (Winter, 1960), pp. 24 ff. 
2 
3 
religion at all age levels. Religious education became a study of edu-
cational insights and methods and how they might be utilized in the real-
ization of religious experience.1 
In more recent years Christian education has been defined by various 
spokesmen according to their particular emphases. Paul Maves sees it 
primarily as the teaching-learning function of ministry.2 Christian nur-
ture has been the recent emphasis of Randolph Crump Miller. He sees this 
as a ''broader term to describe the involvement of the pupil in the atmos-
phere and relationships of a community, including knowledge about it as 
a means toward loyalty to it. Christian education is the nurture of the 
total person in all the relationships of life.n3 Howard Grimes sees 
Christian education from the perspective of the lay ministry and calls 
attention to the function of preparing persons to fulfill their call to 
ministry in the totality of existence.4 Christian education as the work 
of grace throughout the whole of life is the definition proposed by 
James Smart} 
All these definitions have validity to this writer, and for the pur-
pose of this dissertation Christian education is defined as the teaching-
learning function of the church and of ministry through which persons come 
1. Harrison s. Elliott, Can Religious Education Be Christian? (New York: 
Macmillan Co., 1953) 1 P• 2. 
2. Personal letter to the writer, June 6, 1962. 
3. Christian Nurture and the Church (New York: Charles Scribner's Sons, 
1961) 1 p. vii. 
4. The Church Rede~tive (Nashville and New York: Abingdon Press, 1958), 
e.q., pp. 42 ff. and 63 ff. 
5. The Teaching Ministry of the Church (Philadelphia: Westminister Press, 
1954), P• 20. 
4 
to experience and understand the meaning of the Christian faith and its 
implications for life and ministry in the totality of life. 
b) Pastoral Theology 
The definition of pastoral theology is even more confused than that 
of Christian education. There is some evidence that pastoral theology 
is a sequel to the historical division of theology known as practical 
theology. This idea will be explored further in the following chapters, 
but it should be noted here that Seward Hiltner rejects such a catchall 
definition and identifies pastoral theology with pastoral care or the 
shepherding function.1 He admits that pastoral theology had a different 
meaning in the last century from what it generally has now, and that the 
term is not usable without clarification.2 A survey of the recent liter-
ature leaves little doubt that most of the work toward clarifying pastoral 
theology has centered in the area of pastoral counseling. On the other 
hand, persons in other areas of the theological curriculum are beginning 
to make contributions toward increasing our understanding of the nature 
of pastoral theology. It can only be concluded that any definition which 
might be made at this time must be tentative because, as Niebuhr has said, 
"the development of pastoral theology as a theological discipline is still 
in process.n3 
1. Preface to Pastoral Theology (Nashville and New York: Abingdon Press, 
1958) . 
2. Seward Hiltner, 'What We Get and Give in Pastoral Care--What We Get: 
II--Theological Understanding," Pastoral Psychologz, V, No. 42 
(March, 1954), P• 14. 
3. H. Richard Niebuhr et al., The Advancement of Theological Education 
(New York: Harper & Bros., 1957), p. 122. 
5 
The similarities between practical and pastoral theology are revealed 
in several definitions selected almost at random. Philip Schaff writing 
in 1893 defines practical theology as "the science and art of the various 
functions of the Christian ministry for the preservation and propagation 
of the Christian religion at home and abroad."1 In the same volume he 
refers to a contemporary who defined pastoral theology as the science of 
the functions of the church. 2 w. G. T. Shedd, professor at Auburn and 
Union schools of theology, defines pastoral theology as the application 
of theology.3 The alumni magazine of Boston University School of Theology 
has provided an interesting definition. The writer is traditional in 
defining practical theology as the application of theology through the 
skills and practices of churchmanship. Practical theology in the theo-
logical curriculum serves "to make the practice of theology more specific 
in all phases of religious life, both personal and institutional, and to 
train ministers in the skills essential to competent churchm.anship.n4 
The article continues by clarifying the nature and purposes of the func-
tions which are the content of practical theology. 
The minister's responsibilities as church administrator, reli-
gious educator, pastoral counselor, conscience for the community, 
and other duties are conceived not as functions which distract 
his energies but as expressions of the vocation which requires 
and motivates his energies. His so-called practical tasks become 
channels for the saving grace of God.5 
1. Theological Propoedutic (New York: Charles Scribner's Sons, 1893), p. 448. 
2. Ibid. 
3. Homiletics and Pastoral Theology (New York: Charles Scribner's Sons, 
1867). 
4. N.n., "Practical Theology," Nexus, I, No. 2 (February, 1958), p. 12. 
6 
Professor Schubert M. Ogden of Perkins School of Theology has sug-
gested a definition of practical theology which sounds very much like the 
contemporary theme of pastoral theology. He suggests that practical the-
ology is the study of the office of the ministry and its various functions; 
then he adds, 11the distinction between systematic and practical theology 
is not sharp.nl The rationale for this latter position is that each of 
the two disciplines is concerned with a normative understanding of the 
nature and work of ministry. 
Pastoral theology, according to James Smart, is bringing theology to 
focus upon the functions of the pastoral ministry. One of the tasks of 
theology in pastoral theology, as in every other area of the church 1s 
life, is to investigate the questions of truth and error.2 Reuel L. 
Howe 1s concept of pastoral theology is quite similar to Ogden 1s practical 
theology. For Howe pastoral theology is the study of the nature or "being" 
of ministry of which functions are an expression.3 Hans Hofmann gives 
what he believes to be a traditional definition of pastoral theology. It 
is "designated to deal with the pers~m of the minister and his concrete 
functioning within the parish life.n4 
1. "The Ministerial Office, 11 Lecture originally given in the junior Field 
Education Seminar at Perkins School of Theology, January 9, 1962. 
(Mimeographed), p. 1. 
2. The Rebirth of Minist!Y (Philadelphia: Westminister Press, 1959), 
pp. lOB-109. 
3. ''What Is the Minister's Real Task? 11 Religion in Life, XXIV, No. 3 
(Summer, 1955), P• 341. 
4. "The Aims and Content of Pastoral Theology: 1. Making the Ministry 
Relevant in Our Times," Religion in Life, XXVIII, No. 4 (Autumn, 
1959), P• 483. 
7 
Another definition of pastoral theology is suggested by Hampton 
Adams. He writes that pastoral theology binds the functions of ministry 
together. It is a theology 
g~v~ng substance to the preaching of the church, ordering the 
worship of the church, forging the bonds of fellowship within 
the church, expressing concern for individuals who could have 
a new life if they were truly members of the Body of Christ 
and members one of another.l 
Finally, Seward Hiltner reminds us that any definition which is pro-
posed for pastoral theology must have as its chief focus theology, but not 
just the application of such theology. Pastoral theology must also become 
a means by which theology can be understood and assimilated.2 
The discussion thus far has only emphasized the problem of arriv-
ing at a definition of pastoral theology. One of the assumptions of this 
study is that a clearer image of pastoral theology will emerge from an 
analysis of some of the historical and contemporary literature. For the 
purpose of the dissertation a working definition is proposed: pastoral 
theology is a branch of theology concerned with the nature of ministry 
in all its functions and with the study of the pastoral operations from 
a theological perspective resulting in an increased understanding and 
articulation of the Christian faith. Specialized subbranches can rise 
out of pastoral theology without ceasing to be integral to it. 
c) Function-centered Theolo~ 
The concept of function-centered or operation-centered theology has 
been the contribution of Seward Hiltner. He defines it as a branch of 
1. "Editorial," Religion in Life, XXVIII, No. 4 (Autumn, 1959), p. 482. 
2. 'Pastoral Theology and Psychology," Protestant Thought in the Twentieth 
Centu;y, ed. Arnold S. Nash {New York: Macmillan Co., 1951), p. 198. 
8 
theological study and knowledge which studies systematically and criti-
cally the functions of the church and ministry from a particular perspec-
tive and which results in theological conclusions. Three perspectives of 
function-centered theology are suggested by Hiltner: shepherding, communi-
cating, and organizing.l 
d) Functions and Offices 
There are two senses in which the word "function" is used in this 
study. In the first sense, it refers to the events, operations, workings, 
and interactions of ministry. In the second sense, it refers to the sep-
arate functional characteristics and particular roles which are inherent 
and essential to the nature of ministry and which are directed to definite 
2 objectives or ends. 
The offices of ministry are related to the second sense in which 
"function" is used. They represent the formalization of the separate 
functions into separate and specific jobs. In more recent years these 
separate functions have been organized and further compartmentalized into 
separate departments of studies. 
An example of what we are describing has been suggested by Hiltner.3 
According to the first sense, a sermon would be a concrete event or oper-
ation of ministry which could be studied empirically from one or from 
1. cr. Chapter rrr. 
2. Emil Brunner has written: 11So far as essentials are concerned the 
Church cannot pick and choose. The necessary functions of the Church 
are implicit in her very nature." The Divine Imperative (Philadelphia: 
Westminister Press, 1947), P• 555. 
3. Hiltner, Preface to Pastoral Theology, p. 19. 
several perspectives before its full meaning and content would be 
exhausted. The preaching, instructing, and pastoring aspects as well 
as the dynamics of delivering, hearing, perceiving, and learning might 
be identified and studied. 
9 
To study the event from the second sense would lead to classifying 
it as involving the preaching function, or role, the office of preaching, 
and the department of study known as homiletics. 
e) Coordinate Theology 
A coordinate theology is concerned with a general theory and struc-
ture of ministry and the relation of its functions. The content of such 
a theology might be data from s.ystematic, biblical, and historical the-
ology; social and psychological sciences; and from empirical studies of 
the events and operations of ministry. Such data, when organized and 
evaluated, would contribute to the coordination of the work of ministry 
and to a more effective ministry, functionally. 
f) Ministry 
Ministry is generally used in this study in its functional or ser-
vice meanings rather than in its ecclesiastical and doctrinal meanings. 
The term ''ministry11 is derived from the Latin word to serve. Ministry 
is to serve Christ which includes both the quality and the dynamics (or 
functions) of serving. To serve Christ means serving men at a particu-
lar time and situation of need (serving is concretized both in focus and 
expression). 
To use ministry functionally suggests both general and representa-
tive meanings. In its general sense it refers to the life of service 
10 
to which every Christian is called. In its representative sense it refers 
to the ordained minister as a representative of the general ministry. The 
expression of ministry in each sense is the same, although certain formal 
functions or offices are sometimes assigned more or less exclusively to 
the ordained clergy. For example, the quality of ministry and its exis-
1mtial expression are the same for both the clergy and laity. The parti-
cular office of teaching is generally shared while the particular offices 
of preaching and administering the sacraments are assigned to the clergy. 
3. Methodology 
The method of the dissertation is descriptive analysis and evalua-
tion of selected theories and writings representative of the area under 
study. Part I will provide a background for the study. The problem 
will be delineated, a brief historical survey of practical and pastoral 
theology will be made, and the present situation will be described. 
Hiltner 1s proposal for a function-centered theology will be described 
and evaluated. 
It is assumed that the content of a pastoral theology is latent in 
the work of several theorists; and Part II will be a study of the educa-
tional function and the pastoral theology as represented in the works of 
three Christian educators. Evaluation and inference will be attempted. 
Part III will evaluate the relation of Christian education to a 
pastoral theology; will construct models of ministry and the relation of 
Christian education as found in Howe, Sherrill, and Snyder; and will sug-
gest implications for a reformulation of pastoral theology. Summary and 
conclusions will be made. 
11 
The study will be limited to the frame of reference of Hiltner's 
function-centered theology, the more recent general works in pastoral 
theology, and the theories of Reuel L. Howe, Lewis J. Sherrill, and Ross 
Snyder. 
4. Previous Studies in the Field 
In this century there have been few attempts to provide a systematic 
formulation of pastoral theology. One recent attempt to provide a theo-
retical frame of reference for the structure and function of ministry was 
the introductory study of function-centered or operation-centered theology 
made by Seward Hiltner.1 A study of the biblical character of ministry 
and its functions was made by James D. Smart.2 He concludes that there 
is a wholeness to the ministry which gives interrelatedness to the func-
tions. 
A study that only recently has been concluded may prove to have far-
reaching implications for pastoral theology. This was the pilot study of 
religion and mental health set up at Harvard University Divinity School 
under the direction of Hans Hofmann. The project was instigated by the 
Academy of Religion and Mental Health and financed by a five-year grant 
from the National Institute of Mental Health. Among the findings are the 
conclusions that the minister's identity and roles are unclear and that 
theological education needs to be more relevant to the performances 
1. A Preface to Pastoral Theology. 
2. The Rebirth of Ministry. 
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required in the work of the modern parish. Ministerial relevance can be 
secured partly through increased training in and dialogue with the social 
sciences.l 
The study of theological education in America made under the dirac-
tion of the American Association of Theological Schools and financed by 
the Carnegie Corporation of New York provides additional insights for a 
pastoral theology. The personnel of the study consisted of the late 
H. Richard Niebuhr, director; Daniel Day Williams, associate director; 
and James M. Gustafson, assistant director. The reports of the study 
state that pastoral theology is still in the process of developing, and 
suggest that throughout history a particular function has arisen at a 
particular time as the dominant function. Today the emerging concept of 
the ministry is that of pastoral director or the function of administer-
ing the church's work or mission. 2 
Since the mid-1950 1s Dr. Samuel Blizzard of Princeton Theological 
Seminary has ~een engaged in a study of the pastor's role as a parish 
minister. A study of 690 theologically trained American Protestant parish 
ministers suggests that a basic conflict exists between the traditional 
1. Hans Hofmann, "Religion and Mental Health," Journal o:t' Reli~on and 
Health, I, No. 4 (July, 1962), PP• 319-36 • . Also, Hlms Ho ann (ed.), 
Making the Ministry Relevant (New York: Charles Scribner's Sons, 
1960). 
2. The report was published in two volumes: The Purpose of the Church and 
Its Ministry (New York: Harper & Bros,, . l956); and The Advancement 
of Theological Education (New York: Harper & Bros., 1957). Edited 
by the study staff and not constituting a part of the report is 
The Ministry in Historical Perspectives (New York: Harper & Bros., 
1956). 
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roles of ministry and the roles required by the contemporary situation.l 
Although most ministers feel that church administration is the least im-
portant of all the functions they perform, their reports reveal that they 
spend more time in this one role and function than any other. It is also 
a function for which they felt they could have been more adequately pre-
pared by theological education. Blizzard suggests that there is a need 
for the contemporary pastor to find an integrative role and a theological 
understanding in order to perform more adequately his parish ministry. 2 
A critical study of the pastoral theology of Friedrich Schleiermaeher 
has been performed by Donald A. Groskreutz. Included in the study are 
lengthy translations of some of the more pertinent passages from 
Schleiermacher 1s Die Praktische Theologie nach den Grundsazen Der 
Evangelisehen Kirche (1850), originally published in German and unavail-
able to the English reader. Practical theology, according to this study, 
is the method of maintaining and perfecting the church and serves to con-
nect the active Christian life to historical theology. The shepherding 
function is one of the chief organizing perspectives proposed by 
Schleiermacher.3 
1. The sociological concept of role as used by Bli zzard is somewhat sim-
ilar to my concept of ministerial office, i.e., pastor, teacher, 
priest, etc. 
2. Samuel Blizzard, "The Minister's Dilemma," The Christian Century, 
LXXIII, No. 17 (April 25, 19$6), PP• 508-510; 11The Parish Minister's 
Self-Image of His Master Role," Pastoral Psychology, IX, No. 89 
(December, 1958), pp. 21-28. 
3. Donald A. Groskreutz, "A Critical Study of the Thought of Friedrich 
Schleiermacher as a Pastoral Theologian" (unpublished Master's dis-
sertation, Divinity School, University of Chicago, 1958). 
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In 1954 Stanley Hubert Martin made a study of what constituted the 
functions of ministry and the effectiveness of Methodist theological ed-
ucation in training students to perform such functions. Functions were 
defined as those "aspects of the minister's work that help meet the real 
need of the individuals and groups under his influence and directicm. nl 
Martin insists that the definition does not mean activities or methods but 
refers instead to "the total aspects of the minister's work that are pos-
itive, creative, and dynamic from the standpoint of personal and social 
values."2 Martin suggests that there are many functions but that the 
basic function "is to be an instrument of God in meeting the needs of in-
dividuals and groups within his parish."3 
In regard to theological education Martin found from his sample of 
Methodist ministers that they felt that 11the practical courses had been 
inadequate" and the "academic level low. n4 Martin also suggests that 
the practical courses lacked integration and that many n1en in his sample 
felt that the seminary failed to provide the essential training needed 
to perform the functions of ministry.5 
A doctrinal study of the church as Christian fello-w·ship was made by 
Otto Scott Steele in order to determine implicatiens for the objectives 
and methods of the church. He examined the relation of the doctrine to 
1. Stanley Hubert Martin, "A Twenty Year Survey of the Functional Aspects 
of Methodist Theological Education" (unpublished Ph.D. dissertation, 
Graduate School, Boston University, 1954), p. 6. 
2. Ibid. 
4. Ibid. 
3. Ibid., p. 317. 
5. Ibid., p. 318. 
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the areas of theology, Christian education, social ethics, and Christian 
unity.1 
5. Reasons for the Study 
There are several reasons why a study of pastoral theology and of 
the structure and functions of ministry is needed at this time. 
First, there is a need for the work of the minister to have a basic 
theory and a general structure if it is to be relevant in the modern cul-
ture. In this century there have been few attempts to provide a system-
atic formulation of the disciplines of practical or pastoral theology. 
Implied in several of the above studies of the ministry is the need to 
find a concept and organizing principles for the ministry which will be 
indigenous to the present situation. 
Second, there is a need for the discipline of pastoral theology to 
have a clearer identification with its historical heritage. Hiltner has 
suggested that the historical perspective in the functional branches of 
theology has been very much like the current practice of identifYing as 
"old hymns" those which are really very recent. 2 Any discipline in the 
process of being clarified must have some sense of its tradition. 
Third, in recent years there has been increased specialization in 
the ministry with attention being focused upon one particular ministerial 
office, such as teaching, counseling, or preaching. Many theological 
1. Otto Scott Steele, '~ractical Implications of a Doctrine of the Church 
as Christian Fellowship," (unpublished Th.D. dissertation, School of 
Theology, Boston University, 1951). 
2. Preface to Pastoral Theologz, p. 70. 
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schools have organized their functional curricula around these offices 
(although exceptions are beginning to appear). This focus upon one par-
ticular office has resulted in what Hiltner has described as a compart-
mentalization and an imperialism of an office •1 Lewis J. Sherrill has 
written that there has been a tendency in recent years for each phase of 
the church's work ttto be lifted up into a speciality, assiduously culti-
vated, and made an end in itself."2 
Fourth, there has been emerging in the past decade an increasing 
concern for the inseparateness of the functions of the ministry. One ex-
ample is Smart's The Rebirth of Ministrz. He recognizes the various forms 
in which ministry finds expression but affirms that "the various functions 
are necessary to each other, and one of the urgent needs of our day is 
the recovery of wholeness of our ministry. tt3 
Fifth, the increasing complexity of the ministry has resulted in 
either role conflict or role diffusion, and Douglas Jackson suggests that 
part of the problem lies in the loss of understanding of the church and 
its ministry.4 Much of the present writings in Christian education and 
pastoral theology is concerned with this problem of the church and the 
meaning of ministry. 
1. Ibid., passim. 
2. The Gift of Power (New York: Macmillan Co., 1955), p. 58. 
3. The Rebirth of Ministrz, p. 39. 
4. "How Can the Church Build a Unified Conception of the Ministry Which 
Will Contribute to an Effective Ministry in the Church?," Paper read 
at Perkins School of Theology, n.d. (Mimeographed.) . 
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6. Significance for Theological Studies 
First, a coordinate theology of the functions of the ministry has 
been neglected in this century, and such a study at this time is needed. 
Second, this study is an effort to establish perspectives for the 
functions of the church and ministry which will take seriously the pres-
ent fragmentation of ministry. It is also hoped that this study will con-
tribute to the rediscovery of the functional wholeness of the work of the 
minister. 
Third, the findings of the dissertation may assist in the present 
attempt in theological education to find a structural relationship for 
the several functional disciplines and to resolve some of the problems 
of curriculum. 
Fourth, the study may assist Christian education in its continued 
effort to re-define itself within a theological content. It may also 
give additional clarification to the nature and structure of the teaching-
learning ministry in the contemporary setting. 
CHAPTER II 
A BRIEF HISTORICAL SURVEY OF PRACTICAL 
AND PASTORAL THEOLOGY 
A historical perspective is important to an understanding of the 
emerging concepts and general structure of ministry and its functions. 
Such a history may provide a clue to understanding the similarities and 
differences between practical and pastoral theology and the relation which 
teaching has had to the other ministerial functions. 
Manyof the historical works on ministry have been ecclesiastical in 
nature, dealing primarily with the offices and doctrines of ministry. Few 
studies have been concerned with the history of the functions of ministry. 
One notable exception is the recent study edited by H. Richard Niebuhr 
and Daniel D. Williams entitled The Ministry in Historical Perspectives.l 
The various writers of the chapters provide a review of the nature of 
ministry through the various periods of church history and the forces 
which shaped and influenced its forms. There are indications that par-
ticular functions have become dominant at certain periods of history, 
providing the organizing perspective for the other functions of ministry. 
Missing from this book is an extensive historical presentation of system-
atic formulations of the functional structure of ministry and theories 
prevalent at particular periods as to the relation of the functions. 
1. New Yorks Harper & Brothers, 1956. Niebuhr and Williams agree that 
there are many studies of the doctrine of ministry but few have 
attempted to "give an overall account of the functions of the min-
istry." p. vii. 
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Beyond the articles in the major religious encyclopedias, there are 
almest no works providing a historical description of those branches of 
theology--practical and pastoral theology--concerned with a structure 
fer the various ministerial functions.l Partly due to the increased spe-
cialization of these functions, this century has provided several notable 
histories of particular functions.2 
The evidence leads to the conclusion that contemporary theology of 
ministerial functions seem to lack a clear identification with its roots 
and heritage. This can result in the discarding of valuable insights 
just because they are identified with another period; or because one's 
view of tradition is limited to the more recent past. 
This chapter proposes to provide a brief historical survey of the 
literature on the functions of ministry--namely, those branches of the-
ology known as practical and pastoral theology. The word ''survey" de-
scribes the limitation of the chapter; it is not intended to produce a 
definitive study, although such a study might well be needed. It is 
within the limits of this phase of the project to describe the most char-
acteristic thinking of the several periods of church history and, where 
possible, to point to the major works of the period. The purpose of the 
chapter is to provide a historical perspective for the modern theories 
of ministry or pastoral theology and the relation of Christian education. 
2. See, e.g., Lewis Joseph Sherrill, The Rise of Christian Education (New 
York: Macmillan, 1944); and John T. McNeill, A History of the Cure 
of Souls (New York: Harper & Brothers, 1951). 
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1. Early Beginnings 
Practical and pastoral theology as branches of theology did not 
arise until after the Reformation; yet the roots of these tloTO related 
disciplines are in the concepts of ministry and its functions as formu-
lated by the Early and Medieval Churches. As the church grew in size, 
the primitive ministry of the Early Church became more regulated and 
institutional in the Medieval Church. 
a) Early Church 
The church of the New Testament had little if any detailed or formal 
concept of ministry and its functions. Jesus did not leave aQY genuine 
writingsl and the new church depended largely upon the example and person 
of Jesus for their understanding of the meaning of ministry and how it 
was to be expressed.2 Jesus' disciples found their ministry in living 
out the life and ministry of Christ in the world. T. W. Manson suggests 
that the continuation of the Messianic ministry became the life of the 
church.3 What Jesus was, did, and said were all part of a single reality, 
according to James Smart.4 His person and his ministry are not separable. 
The nature of Jesus' ministry became characteristic of the ministry 
of the Early Church. Ministry was a life of service and love. This is 
clear in the concept of ministry as recorded in the Gospels, thus leading 
1. John T. McNeill, A History of the Cure of Souls (New York: Harper & 
Brothers, 1951), P• 67. 
2. Smart, The Rebirth of Ministry, p. 21 ff. 
3. T. W. Manson, The Church's Ministry (Philadelphia: Westminister Press, 
1958), P• 21. 
4. Smart, loc. cit. 
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Manson to describe Jesus' ministry as "the constant, unwearied giving of 
divine service to men in body, mind, and spirit ••• career of self giv-
ing.111 The central perspective for ministry becomes that of "servant" 
or diakonos. This does not imply a status but "a function, the function 
of useful service.u2 
It is probably accurate to suggest that the function of service 
belongs to the whole church and not just to the clergy. There is no evi-
dence in the New Testament of a sharp distinction between the clergy and 
laity. ~ or laity in its New Testament meaning refers to all members 
of the church. It is true that in the latter half' of the first century 
and in the second a specialized ministry did emerge out of the laity to 
meet the needs of the growing church. This ministry was one of function 
and not one of status. In fact, evidence seems to support that there 
were a variety of functions, some shared by clergy and laity. 
One of the oldest formulations of a coordinate theology of ministry 
and its functions was written by Paul about mid-first century. This 
statement is found in I Corinthians 12 and 13. Ministry or diakonia 
(service) has a variety of works or functions and yet they are insepa-
rable. It is probably not taking too much liberty with Paul to suggest 
that although there is a variety of functions--preaching, teaching, 
healing, interpreting--these functions are all a part of a whole; and 
just as the eye can not be the whole body, neither can one function. As 
all the parts of the body are necessary, so are all the gifts, workings, 
1. Manson, op. cit., p. 20. 
2. Niebuhr and Williams (eds.), The Ministry in Historical Perspectives, 
P• 2. 
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and functions necessary for the wholeness of ministry. It is God who in-
spires, informs, apportions, arranges, and coordinates the functions of 
ministry.1 The dynamics for ministry is described in Paul's famous love 
chapter, I Corinthians 13. 
A generation later, a pastoral theology was provided by the author 
of Ephesians. In this theological tract on the nature and meaning of the 
Christian church, we find described the functions of ministry and their 
purposes: 
And his gifts were that some should be apostles, some prophets, 
some evangelists, some pastors and teachers, for the equipment 
of the saints, for the work of ministry, for building up the 
body of Christ, until we all attain to the unity of the faith 
and of the knowledge of the Son of God, to mature manhood, to 
the measure of the stature of the fullness of Christ.2 
There is evidence here that although one person may fulfill several 
functions, other persons may be specialists in one particular function. 
Here, as elsewhere in the New Testament, there seems to be no function 
imperialistic to the others. They are all necessary for growth and for 
the work of lave. 
Rather, speaking the truth in love, we are to grow up in every 
way into him who is the head, into Christ, from whom the whole 
body, joined and knit together by every joint with which it is 
supplied, when each part is working properly, makes bodily 
growth and upbuilds itself in love.3 
1. Paraphrase of I Corinthians 12. 
2. Ephesians 4:11-13, RSV. 
3. Ephesians 4:15-16, RSV. 
Ephesians may be a bridge between a primitive ministry and a more 
sophisticated one.l The Pastoral Epistles certainly indicate that, at 
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the close of the first century, the church was concerned with organiza-
tion, ministerial orders, and ecclesiastical ethics. First and Second 
Timothy and Titus have traditionally been assumed to be letters, possibly 
from Paul, to younger ministers. They are close to the origin of the or-
ganizational life of the church and represent a mode of instruction or 
training of younger pastors in the performance of their duties. The 
practical theology represented in the epistles sets the stage for what 
was to continue to come in the life of the church. For here faith and 
work are being separated for the first time in the New Testament. Scott 
verbalizes this by writing: 1~ueh of the formalism of later Christianity 
has been due to this separation of faith and life which first meets us, 
in a pronounced form, in the Pastoral Epistles. n2 
Around the beginning of the second century, the Didache, one of the 
earliest church manuals, appeared.3 The manual provided guidance in the 
performance of the functions and the organization of the church. First 
place among the functions seemed to have been given to prophets and 
teachers. 
1. Ernest Finndlay Scott suggests that Ephesians is like a bridge between 
primitive Christianity and a more speculative religion, but the con-
clusion as to the transition taking place in the concept of ministry 
is rrry own. The Literature of the New Testament (New York: Columbia 
University Press, 1936), p. 184. 
2. Ibid., p. 196; also, E. F. Scott, The Pastoral Epistles, vol. of The 
-:MOffatt Commentary, ed. James Moffatt (New York: Harper & Brothers, 
n.d..). 
3~ John Knox, ''The Ministry in the Primitive Church," The Ministry in 
Historical Perspectives, P• 13. 
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The prophets were assigned the responsibility for conducting worship 
and presiding at the Eucharist. The teachers were to provide instruction 
in the faith and its ethical implications. John Knox reminds us that, 
in the primitive church, the line between these two functions was never 
clearly drawn and, in fact, one person might well perform both of these 
functions.1 The distinction between preaching (kerygma) and teaching 
(didache) in the Early Church made by c. H. Dodd2 is found helpful by 
Knox, but he would not go so far as to identify these separate functions 
with separate offices.J Smart also concludes from his study of ministry 
in the New Testament that the functions are inseparable and that the very 
nature of ministry in the Early Church was such that "all the character-
istics ••• are present in each of its forms of expression.n4 This 
position is supported by John A. Broadus' study of Jesus' ministry. He 
suggests that preaching and teaching were interrelated, that in one min-
isterial event Jesus "Proclaimed, evangelized and taught.u5 
Theological education in New Testament times was in the embryonic 
stage with much of the training done through letters, such as the Pastoral 
Epistles; through individual conversations; and through the association of 
younger men with an older apostle, such as Timothy and Titus with Paul. 
1. ~., P• 14. 2. Cited in Ibid., p. 15. 
3. Ibid. Cf. Howard Grimes's position that Dodd's rigid division of func-
~ons has not been accepted by later commentators. "The Community 
Which Teaches," Lecture III (unpublished lectures read at Perkins 
School of Theology, Dallas, Texas, n.d.), p. 9. (Mimeographed.) 
4. Smart, op. cit., p. 38. Italics by Smart. 
5. John A. Broadus, On the Preparation and Delive;y of Sermons (new and 
revised edition by Jesse Burton Weatherspoon; New York: Harper & 
Bros., 1944), P• 2. 
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As the church moved into the second century, the curriculum began to be 
more organized and schools were set up by individuals, among whom were 
Justin, Irenaeus, and Tatian.1 It is to the formalization of the min-
istry and its functions that we now turn. 
b) Medieval Church 
One age does not suddenly end and another begin; rather, transition 
comes slowly and is marked by advances and reversals. The gro~rth of the 
church in the second and third centuries and the practical necessity of 
correcting the abuse of the functions by some led to an increasing regu-
lation of ministry and its functions. The Ancient Church saw the rise 
of a constitutional or institutional ministry and a decline of the char-
ismatic ministry characteristic of the Early Church. Authority passed 
out of the hands of the many to representatives who were selected, trained, 
and assigned authority for the functions. Orders of ministry, such as 
teaching orders, became formalized. 2 Such changes did not come without 
struggle and conflict, and controversy surrounded the church in its at-
tempt to organize the functions within a constitutional ministry. Such 
a ministry required guidance and a literature of the ministry developed. 
Among the earliest was the tract On the Priesthood (386) by 
Chrysostom.3 The tract is largely a comparison of the priesthood to 
1. J. E. Roscoe, A Short Histo§: of Theological Education (London: The 
Mitre Press, n.d.), pp. 1 -11. 
2. Sherrill, The Rise of Christian Education, pp. 180-81. 
3. Citeci by Roland H. Bainton, "The Ministry in the Middle Ages," .!!!! 
Ministry in Historical Perspectives, p. 82 ff. 
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monasticism and implies but does not spell out the distinctions between 
the clergy and laity. Chrysostom lists four major functions and offers 
some practical guidance for their performance. The functions of the 
priesthood are sacramental, or attendant at the altar; disciplinary, or 
judge and administrator; instructional, or preacher and theologian; and 
pastoral, or the care of persons in life's many situations.1 
Ambrose (339-397), bishop of Milan, wrote in the same year as 
Chrysostom the treatise Qn the Duties of Ministers. 2 This is a work of 
Christian ethics rather than a manual of ministry. He links the classical 
virtues of prudence or wisdom, justice, fortitude, and temperance with the 
Christian virtues of faith, hope, and love, and offers the suggestion that 
the clergy is to be a personal example of such virtues.3 Ambrose may pos-
sibly represent what is characteristic of pastoral theology in the Roman 
Catholic Ghurch even to this day, and that is the tendency to link moral 
theology with pastoral theology.4 
Foundations for a practical and pastoral theology can also be seen 
in the writings of Augustine, who, as Bishop of Hippo, wrote as "a major 
theorist concerning the nature and function of ministry."' Infl~enced 
by Ambrose, Augustine likewise sees the pastor as an example of the 
1. Ibid. 
2. Cited by George H. Williams, "The Ministry in the Later Patristic 
Period (314-451), 11 The Minist;r in Historical Perspectives, p. 71. 
3. ~.; also, McNeill, A Histo;r of the Cure of Souls, pp. 104 f. 
4. Also in the Anglican tradition; e.g., Joseph Fletcher taught in the 
two areas at Episcopal Theological School, Cambridge, Massachusetts. 
5. Williams, op. cit., P• 13. 
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Chri tian life. Professional conduct in the face of persecution and in-
vasion was a major concern of Augustine. On the Catechizing of the Unin-
structed was written about 400 by Augustine to provide guidance on mate-
rial and method for the catechists.1 
Niebuhr suggests that each age lifts up a central function around 
which the other functions of ministry are ordered.2 In the Medieval 
period the chief function was the government of souls. This was best rep-
resented in Gregory the Great, pope from 590 to 604. His Book of Pastoral 
Rule shows not only a shift from administration of estates to a pastoral 
care of souls, but also "it sets forth the functions of the priests so 
admirably as to give it a position of first rank in literature of this 
type."3 Gregory's manual of pastoral theology emphasizes the practice 
of the art of the government of souls to the exclusion of the intellectual 
side.4 The functions of preaching, administering, communicating, and 
teaching are all directed toward the end of guiding the souls of people.5 
Another example of the literature of the Medieval Church is Rabanus 
Maurus' On the Instruction of the Clergy.6 It was written in 819 on the 
urgent request of the clergy for guidance in performing their functions 
as monks and priests. The work is divided into three books: (1) Organization, 
1. Sherrill, The Rise of Christian Education, P• 195. 
2. Niebuhr, The Purpose of the Church and Its Ministrz, p. 58. 
3. McNeill, op. cit., p. 109. 
4. Roscoe, op. cit., P• 20. 
5. Niebuhr, The Purpose of the Church and Its Ministry, p. 59. 
6. Roscoe, op. cit., P• 23. 
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Orders, Vestments, and Sacraments of the Church; (2) the Feasts, Fasts, 
Services, Creeds, Worship, and Various Heresies; and (3) the Education 
of the Clergy.1 The latter book emphasizes how the sacred writings are 
to be studied and what is relevant from the arts and other disciplines 
for the ministry. 2 
Three additional kinds of literature characteristic of the church 
prior to the Reformation provided foundations for theological disciplines 
in the ministry and its functions. The first was the Penitential Books, 
organized around the medieval practice of confession and penance. McNeill 
suggests that these books are generally poorly written and describe the 
rites of the church, rules for confession and penance, and a list of sins 
and penalties. They served as practical directories for the clergy in 
their function of absolution.) 
The second kind of literature was prepared to assist the clergy in 
the preparation and delivery of sermons. Those who criticize the modern 
self-help books in preaching could have a field day with these medieval 
writings. They consisted largely of handbooks containing devices for 
getting and holding the attention of the congregation, and illustrations 
for various sermons.4 One of the more interesting booklets on preaching 
was written by John Myrc (Mirk) somewhat earlier than 1450 and was enti-
tled Instructions for Parish Priests. It actually says very little about 
1. ~· 2. Ibid. 
3. McNeill, op. cit., PP• 133 ff. 
4. Bainton, op. cit., pp. 101 ff. 
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preaching and discusses excommunication, rites, behavior in church, tith-
ing, and the conduct of confession.l 
The third kind of literature consisted of simple and practical guides 
written in the vernacular for clergy and laity. The manuals for clergy 
were often directed to their conduct of pastoral duties. The literature 
for the laity was an attempt to provide reading material in the conunon 
language and dealt with such matters as faith, sin, death, and personal 
conduct. Numerous examples of these guides are cited in McNeill and are 
not repeated here. 2 It is probably true, as McNeill suggests, that there 
are abundant materials today in pastoral theology but «it might be dif-
ficult to find in it much that is comparable in vividness, simplicity 
and directnessn3 with that of the Middle Ages. 
Theological education in the Medieval Church was in formulation dur-
ing the first five hundred years. Liturgics, catechetics, homiletics, 
and ecclesiastical ethics arose as subjects for study. The earlier 
schools, such as the School of Alexandria which was founded in the first 
half of the second century, gave little attention to the functions of 
ministry. The curriculum included all the known sciences, rhetoric, 
philosophy, and sacred writings.4 There is some evidence that the prac-
tical was considered in the School of Antioch (founded 290) although the 
exposition of the Scriptures was given a place of prominence.5 
1. ~., pp. 99 f. 
3. ~., p. 162. 
5. Ibid., pp. 12-13. 
2. McNeill, op. cit., pp. 147-62. 
4. Roscoe, op• cit., P• 11. 
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The School of Nisibis was founded in 489, and by the seventh century 
it enrolled more than three hundred students. The curriculum was inter-
asting and consisted mainly of Aristotle and Greek medical works and ex-
position of the Scriptures.1 B,y 531 the Council of Toledo ordered that 
persons planning to enter the ministry "should be brought up in a house 
attached to the cathedral under the oversight of the Bishop.n2 A hundred 
years later the Bishop of York, Paulinus, and Pope Gregory the Great each 
established Song Schools for the purpose of teaching ecclesiastical sing-
ing.3 In some places and at some periods in the history of the church, 
the ability to sing or chant the rites of the church was just about the 
only functional training required of clergymen. 
Roscoe reports that by the middle of the sixth century numerous 
schools or colleges existed for the purpose of training clergy. The 
curriculum was largely that of the liberal arts and all the knowledge 
of the age was taught. The curriculum included theology, arithmetic, 
rhetoric, poetry, hagiography (biography of the saints), natural science, 
grammar, chronology, astronomy, Greek, and Hebrew.4 
During the Medieval period the church became increasingly influential 
in Scotland, and in 563 Iona was founded as a place for the training of 
priests. Roscoe observes that the educational standards were not high 
but that the graduates made an influential impact upon Scotland.5 
1. Ibid., P• 13. 
3. Ibid., pp . 16-18. 
5. ~., p. 18. 
2. ~· 
4. ~· 
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Several centuries before the Reformation, the University of Paris 
became a center of theological education. In 1207-8 there were eight 
chairs of theology, and by 1253 twelve chairs had been established. The 
University of Paris was a federation of secular and religious schools; 
and, in the fourteenth century, one was required to have a degree from 
the Faculty of Arts before seeking the doctorate in theology. There is 
little evidence in the literature to lead one to conclude that the cur-
riculum was anything but theoretical. In fact, one was not permitted to 
preach until he had been a resident student for nine or ten years.1 
2. Origin and Early Developments 
Before continuing with the historical survey, two points need to be 
made. The first is that practical and pastoral theology are, historically, 
two distinct and yet closely related disciplines. Practical theology in 
its early inception was a master discipline for the various functions. 
Pastoral theology was sometimes a subbranch of practical theology and at 
other times synonymous with it. As a subbranch it was most often con-
earned with the cure of souls or the pastoring function. When synonymous 
with practical theology, pastoral theology was concerned with the meaning 
of ministry and all of its functions--except, at times, homiletics. A 
reading of two recent, authoritative histories of ministry will find the 
two so interwoven that it becomes almost impossible to separate them.2 
1. ~., p. 27. 
2. Niebuhr and Williams (eds.), The Ministry in Historical Perspectives; 
and McNeill, The Cure of Souls. 
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The second point is that practical and pastoral theology, though 
not under those labels, were in the process of development during the 
Reformation. They were slowly to gain their place in the body of divin-
ity as the Reformation reached its climax and serious efforts were made 
to train effective parish ministers. 
a) Reformation Church 
In the previous section it was observed briefly that the major per-
spective for ministry in the Roman Catholic Church was the government of 
the soul which led the church into the tendency to become lord over con-
sciences and judge of souls, resulting in a church hierachy. The reform-
ers, with their emphases upon salvation by faith alone and the accessibility 
of the Holy Spirit to all, came to a rediscovery of the duty and right of 
every Christian to exercise the functions of ministry. The pastor was to 
lead and prepare the laymen for the work of ministry. 
Niebuhr calls attention to the fact that the chief function of min-
istry in the Reformation Church was that of preaching. The parish min-
ister carried on all the other functions but they were organized around 
the central perspective of "Preaching the gospel of forgiveness, declar-
ing God 1s love for man as revealed in Jesus Christ.n1 The focus was sal-
vation and all the other functions were directed to~ard this purpose.2 
1. Niebuhr, The Purpose of the Church and Its Ministry, p. 59. 
2. ~., p. 6o. 
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Because the central focus was on preaching, the minister was often 
referred to as "Preacher;" but the term ''Pastor" was increasingly used 
by the reformers and came into general use in the eighteenth century.l 
The literature on the meaning of ministry and its functions is not 
as plentiful as one might expect; as Pauck has observed, the reformers 
were so '!preoccupied with the preaching office and its importance for the 
church, it is surprising that they did not produce more books and tracts 
dealing specifically w1 th the ministry. n2 
Luther did write in 1520 a tract, An den christlechen adel, which 
has influenced Protestaat thought.3 In it he lifted up the spiritual 
office of proclaiming the divine word and the administration of the sac-
rament for the purpose of attaining, preserving, and consuming "the pos-
session of salvation.n4 Regarding the pastoring function, Luther saw the 
cure of souls as the duty and right of every Christian. He wrote exten-
sively to people who were perplexed, troubled, sick, or who had spiritual 
questions. These letters ana tracts provide a modern basis for exercising 
the shepherding function of ministry. 
Pauck, in discussing Luther's concept of ministry, points out that 
it pointed to a new understanding of the meaning of ministry. Luther felt 
1. Wilhelm Pauck, "The Ministry in the Time of the Continental Reformers," 
The Ministry in Historical Perspectives, p. 116. It may not be coin~ 
cidental that general use of 'lpastor 11 and origin of "pastoral the-
ology" occurred at about the same time. 
2. ~., P• 115. 
3. E. c. Achelis, 
4. ~· 
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that only two things were important: (1) the revealed Word of God, and 
(2) making the Bible accessible through the proclamation of its message.l 
Against this background the term minister meant "servant of the Word of 
God. 112 And yet, Luther was not limiting this ministry to the ordained 
clergy; by virtue of faith, every Christian is a minister of the Word of 
God, and the concept of the universal priesthood of all believers removed 
the distinction of the Medieval Church between clergymen and laymen. To 
have some order in the church, Luther did suggest that certain persons 
should be set apart to function as representatives of the general ministry. 
Pauck quotes Luther as writing, '~e are priests insofar as we are Christians, 
but those whom we call priests are ministers ( Diener] selected from our 
midst to act in our name, and their priesthood is our ministry."3 
One of the earliest tracts on the pastoral office was written by the 
German Swiss reformer, Huldreich Zwingli (1484-1531). As chief preacher 
in Zurich, Zwingli delivered a sermon at the Zurich Disputation which was 
printed in March, 1524, under the title of Der Hirt (The Pastor).4 Pauck 
suggests that the tract contains a strong argument against the Roman 
Catholic priesthood and its failure to administer adequately the pastoral 
function.5 Zwingli described the true nature of ministry while at the 
same time attacking inadequate pastors in the clerical office. Stress 
was placed upon the Scriptural preaching of repentance but such procla-
mation was to be followed by teaching and shepherding the people.6 
1. Pauck, OE• cit., p. 111. 2. Ibid., p. 112. 
3. Quoted in Ibid. Brackets and italics are Pauck 1s. 
4. McNeill, ~· cit., p. 192. 5. Pauck, OE· cit., p. 115. 
6. McNeill, ~· cit., pp. 192 f. 
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Another outstanding work of early Protestantism was On the True Cure 
of Souls (1538) written by Martin Bucer (Butzer) of Strasbourg. McNeill 
considers this as the most outstanding work of the period and a Protestant 
classic not unlike Baxter's Reformed Pastor.1 Its chief perspective is 
the personal ministry with every Christian called to the maximum activity 
on behalf of others and the Kingdom of God. 2 
Zwingli 1s successor at Zurich was Henry Bullinger (d.l575). McNeill, 
in reporting his writings, shows that, like the other reformers, he be-
lieved in the priesthood of all believers. Bullinger felt that the special 
office of the ordained minister was the Word and sacraments and that the 
pastor 1s duties included teaching, preaching, instructing children, visit-
ing the sick, and shepherding those with spiritual problems.3 
In Geneva John Calvin returned for a second pastorate in 1541 and 
submitted to the city government what he felt was a divinely instituted 
church structure and polity. This has often been described and for pur-
poses of this study it will be observed that he had provisions for four 
church offices--preachers, teachers, elders, and deacons. The preachers 
had the functions of preaching, teaching, administering the sacraments, 
and enforcing church discipline. The elders assisted in the latter func-
tion, and discipline was enforced by dividing the city into districts in 
which the pastor and elders would supervise the religious and moral life 
of their district. The teacher became one of the most important offXss in 
1. Ibid., p. 180. Hiltner sees this as the "first systematic structuring 
--of ministry in Protestantism. 11 Preface _ to Pastoral Theology;, p. 43. 
2. Ibid. 
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Geneva, and the ~hurch as a school was responsible for not only training 
young ministers but also for teaching the people. Calvin's structure of 
ministr.y lifts up the functions of preaching and teaching, and for him the 
church comes into being as the Word of God is preached, taught, and applied.l 
The most important work in practical or pastoral theology published 
following the Reformation was Richard Baxter's Gildas Subrianus: The Re-
formed Pastor (1656). 2 This book was directed largely to the pastors of 
the Worcester District {England), and although it gives no clue as to the 
structure of the ministerial functions, the attitude of ministry described 
by Baxter has made the work a classic. The influence of the book is de-
scribed by McNeill: 
It affected the view of the pastor's task held by such leaders 
as Spencer, Doddridge, Wesley, and .Spurgeon. For Protestant 
ministers, no other book quite ranks with it: its appeal and 
influence are due alike to its originality~ its tone of urgency, 
and its skillful use of traditional stuff.j 
Hiltner reminds us that the book does not provide a basic theory of min-
istry and that its appeal has been its exhortation to pastors to prepare 
themselves for ministry and to become responsible for their people and 
their needs.4 
The central perspective for ministry in Baxter's writings is that of 
conversion. This becomes the central aim of all the functions of ministry. 
1. Ibid., pp. 196 ff.; and Pauck, op. cit., pp. 129 ff. 
2. John T. Wilkinson (ed.), (London: The Epworth Press, 1950). The lack 
of meaning of the first two words in the title has resulted . in their 
generally being omitted. 
3. McNeill, op. cit., p. 267. 
4. Hiltner, Preface to Pastoral Theology, PP• 44 f. 
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He emphasized preaching and urged careful preparation of the sermon. 
Baxter himself read his lengthy sermons from manuscripts but he attempted 
to speak in the language of the people. He would often make appointments 
with families or neighborhood groups to discuss the sermon, and thus his 
preaching became a means of instruction. 
Probably the most important function in the work of Baxter was per-
sonal catechizing and instruction. He felt that one hour's personal 
teaching was more valuable than persons spending their lifetime in public 
meeting.1 Kemp observes that Baxter placed more emphasis upon the rela-
tionship between pastor and parishioner than on techniques. He urged 
pastors "to develop a relationship of familiarity and friendship, of love 
and trust. "2 
One other observation can be made regarding the concept of ministr,r 
held by Baxter. Long before Reuel Howe's writings on the power of the 
person in the ministerial functions, Baxter exhorted that pastors had to 
prepare themselves spiritually for their work. He writes, "Take heed to 
yourselves ••• lest you unsay with your lives what you say with your 
tongues, and be the greatest hindrance of the success of your own labors.n3 
A contemporary of Baxter was George Herbert, who wrote in 1630 from 
the Anglican tradition a classical work in practical divinity, entitled, 
A Priest to the Temple: or the Count£Y Parson.4 Herbert made no distinction 
1. Charles F. Kemp, A Pastoral Triumph (New York: Macmillan Co., 1948), 
p. 44. 
2. ~., P• 51. 3. Quoted in Ibid., p. 30. 
4. Cited in Winthrop s. Hudson, 1'The Ministry in the Puritan Age," The 
MinistEr in Historical Perspectives, pp. 182-84. _ ---
between the functions of worship and t fuat. of shepherding or pastoring. 
The link between these two functions wcas the sacraments. For the sac-
raments to be an act of worship, proper preparation was needed through 
pastoral care. One of the purposes of Herbert's work was to define the 
form and character of ministry. He outlined a ver,y practical daily and 
weekly schedule suggesting when and how the functions were to be performed. 
The aim of all the activities of ministry was "to acquaint men with the 
God that made them and is their happiness."1 
The fruits of the Reformation included a new understanding of the 
meaning of ministry. The separation of pastor and people was in some 
areas disappearing. Functions of ministry were becoming less abstract 
as pastors attempted to relate to people and their needs. Theological 
education increased the number of subjects dealing with the functions of 
ministry, and practical divinity arose as a subject for theological lit-
erature. 
This does not imply that all was right with the ministry, or that 
reforms were complete. Reversals were frequent and corruption often 
lifted its ugly head in the churches of the Reformation. And yet, the 
time was right for the rise of a formal discipline in the body of divinity 
dealing with the practices of ministry. 
In 1667 Gisbert Voetius (1588-1676), professor of theology at Utrecht, 
introduced for the first time in his Selectae Disputationes the term 
Theologia Practica as a special department of theological studies. It 
was adopted by other Dutch theologians such as Witsius and Vitringa.2 
1. Ibid., P• 184. 2. Schaff, Theological Propoedutic, p. 448. 
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The early formulations of practical theology and the related field of 
pastoral theology will now be discussed. 
b) Early Formulations in Protestantism 
The Wesleyan movement of the eighteenth century resulted in a change 
of the central perspective for ministry. Evangelistic preaching became 
the central function of ministry, and although the other functions were 
performed, they were discharged less fre~uently than in the Reformation 
period because the minister often became a traveling evangelist.l As a 
partial result of the way ministry was expressed, the eighteenth century 
did not produce many important works in practical divinity.2 A few of 
the more notable examples will be cited as illustrations. 
In America, the famed Congregational minister, Cotton Mather, wrote 
a guidebook for ministerial students. It was entitled Manuductio ad 
Ministerium and was published in 1726.3 McNeill s~s that it shows a 
familiarity with many of the old books on the ministry and that the cen-
tral theme was the pastor's responsibility for the moral and religious 
life of his people. Visiting and catechizing were lifted up as two urgent 
functions.4 
1. Niebuhr, The Purpose of the Church and Its Ministry, P• 59. 
2. Hiltner observes that there was little interest in pastoral theology 
by those churches in which the line, educationally and sacramentally, 
between the minister and laity was not clear. '~astoral Theology and 
Psychology," Protestant Tho ht in the Twentieth Cent , ed. Arnold 
s. Nash (New York: Macmillan Co., 19 1 , P• 1 2. 
3. Cited in McNeill, op. cit., PP• 276-77. 
4. Ibid. 
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A more comprehensive work appeared in England in 1755. It was The 
Student and Pastor: or Directions How to Attain to Eminence and Usefulness 
in Those Respective Characters, by James Mason. In spite of the title, 
Mason's book organizes the work of the ministry around '~reaching, praying, 
administering the sacraments, visiting the sick, conduct toward people in 
general and conduct toward people in particular. nl 
Early works in practical theology dealt with the practical or the 
applied aspects of theology, including Christian ethics. Teaching was 
omitted in the fornmlation of Gisbert Voetius and J. Forster. In fact, 
it was not until the latter part of the eighteenth century that cate-
ehetics was included generally in practical theology. 2 
Hiltner reports that the earliest use of the term «pastoral theology" 
was by c. T. Seidel in Pastoral-Theologie (1749).3 Seemingly, pastoral 
theology was generally taken to mean a study of the theor.r of ministry 
and its functions, although preaching was sometimes omitted.4 
In the nineteenth century, practical and pastoral theology continued 
to be related as synonymous disciplines, although at times pastoral theol-
ogy became a subbranch of practical theology. In either case the adjective 
'pastoral' referred to the pastor and the functions of his office. It was 
Friedrich Schleiermacher who furthered practical theology by giving it a 
systematic formulation. 
1. Hiltner, Preface to Pastoral Theology, pp .• 46, 225. 
2. w. Caspari, "Practical The0logy,« The New Schaff-Herzo Enc clo 
of Religious Knowledge, ed. Samuel Macauley Jacson, II, 
3. Hiltner, Preface to Pastoral Theology, p. 224. 
4. ~., P• 45. 
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The contribution of Schleiermacher to practical theology has never 
been cGmpletely internalized in our century, and his major WGrk in this 
area has nGt as yet been translated.1 What Karl Barth has said about 
him as a theGlogian seems applicable to his practical theology: the nine-
teenth century belongs to Schleiermacher and the twentieth century may 
yet be his.2 
Practical theology is defined by Schleiermacher as the "method of 
maintaining and perfecting the church.n3 It is concerned with the rela-
tion of the Christian faith and the activity of the church--the historical 
faith and the active Christian life.4 He wrote that the "distinctive task 
of practical theology is to lay before the other historical disciplines 
the different situations in which the Christian life is called upon to ex-
press itself.n5 Practical theology is not applied theology or the theocy 
of practice but is the study of the theor,y of Christian practice in the 
church.6 The content of practical theology seems to include at least the 
following aspects: (1) the Christian disposition, (2) the historical set-
ting, (3) the articulation of the task and goal, (4) the development of 
principles of action, and (5) the special talents and skills of action.? 
1. Die Praktische Theologie nach den Grundsazen der Evangelischen Kirche (185o). Published after his death. 
2. Cited in Van A. Harvey, "A Word of Defense of Schleiermacher1 s Theo-
logical Method," Journal of Religion, XLII, NG. 3 (July, 1962), p. 15. 
3. Hiltner, Preface to Pastoral Theolo~, p. 225. 
4. Groskreutz, op. cit., pp. 1, 66. 
5. Trans. and quoted by Ibid., p. 18. 
6. Ibid., PP• 29, 58. 1. Ibid., P• 66. 
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Practical theology is a larg~discipline concerned with all the acts 
and functions of the church, and therefore, pastoral theology was a sub-
branch. The structure of Schleiermacher 1s system has been reported by 
Groskreutz.1 It includes two mutually d~pendent and interrelated parts. 
The first is the Church Service and includes public worship and the af-
fairs of the clergyman. Public worship deals with liturgy, hymn, prayer, 
and sermon theory. The affairs of the clergyman includes religious in-
struction, evangelism, missions, and care of souls. The second is Church 
Government and includes organizational activity and nature of the govern-
ment. 
Theology for Schleiermacher is not only the work of the professional 
theologian but is the concern of every man who has had a believing experi-
ence. The method of theology is the reflection upon and the clarification 
of an experience which a person has had. It is an attempt to articulate 
that which is going on in a person's religious experience. The task of 
theology is to examine the activity and experiences of believing in order 
to understand or to correct the faith. Thus, practical theology is the 
dialogue between dogmatic and historical theology and the activities of 
the church and the believing experiences of ita members.2 
Most of the early writers of practical and pastoral theology were 
German, Swiss, and Dutch theologians. F. B. Koster wrote Lehrbuch der 
Pastoral-Wissenschaft in 1827 and divided what he called pastoral science 
1. Ibid., pp. 30-31. 
2. Harvey, op. cit., pp. 1.51-70; also Richard R. Niebuhr, "Schleiermacher:-
Theology as Human Reflection, 11 Harvard Theological Review, LV, No. 1 
(January, 1926), pp. 21-49. 
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into four areas: liturgics, seelsorge or cure of souls, homiletics, and 
catechetics.1 Pastoral theology became a recognized theological discipline 
with the publication in Germany of the works of Klaus Harms in 1847.2 The 
first American writer in the field was Enoch Pond of Bangor Seminary.3 
W. G. T. Shedd of Auburn and Union Theological Seminary was probably 
the first systematic American practical theologian. His Homiletics and 
Pastoral Theologyh defines practical theology as being concerned with the 
application of philology, philosophy, and theology. Pastoral theology, 
homiletics, and liturgics made up practical theology, with pastoral theol-
ogy being concerned with the person of the minister, his prayer and study 
habits, and his visiting and catechizing. 
In 1841 Daniel P. Kidder, Methodist professor of Evanston, Illinois, 
wrote on the character and responsibility of the pastor.5 He saw the two 
great functions of the ministry as being evangelical and pastoral, and they 
serve as his organizing focus for giving advice or carrying out pastoral 
duties. Among the concerns was his counsel on training laymen to fulfill 
sub-pastoral roles of visiting and winning the inactive. Kidder seemed 
unable to relate theory and practice, and this book tends to be one of the 
earlier how-to-do-it manuals. 
1. Cited in Hiltner, Preface to Pastoral Theolo~, pp. 47, 225. 
2. ~., P• 43. 
3. Lectures on Pastoral Theology (Boston: Draper and Halliday, 1847). 
In 1844 Pond wrote Young Pastor 1s Guide, which was a guide to the 
promotion of revivals. 
4. New York: Charles Scribner's Sons, 1867. 
5. The Christian Pastorate (Cincinnati: Jennings and Graham; New Yorkt 
Eaton and Mains, 1871). 
Two later books are reported by McNeill as being prominent works of 
Presbyterians. William Garden Blaikie 1s For the Work of the Ministrl was 
written in 1873, and Patrick Fairbairn's Pastoral Theologz in 1875. Both 
works are primarily concerned with preaching, although Fairbairn has a 
chapter on administration of discipline.1 They serve to illustrate how 
inconsistently the term npastoral theology" was used, even in the nine-
teenth century. 
James M. Hoppin of Yale had a structure of practical theology which 
was almost identical with that of Shedd. Pastoral theology was a sub-
discipline and included all the functions except homiletics. 2 
The students of Alexander Vinet, after his death, published his 
lecture notes.3 It was a voluminous work, intended not only for min-
isters but also for the general reader. Vinet, pastor of a small Swiss 
free church and lecturer at the Academy of Lausanne, believed that the 
functions of ministry were not exclusively those of the clergy. 
Practical theology, of which pastoral theology was a branch, was 
simply applied thealogy for Vinet. He wrote that "it is an art resulting 
from a science, or science resolving itself into art. It is the art of 
practically applying, in the ministry, the knowledge acquired in the three 
other purely scientific regions of theology.n4 Pastoral theology includes 
1. McNeill, op. cit., p. 260. 
2. The Office and Work of the Christian Minist (New York: Sheldon and 
Co., 1 9 • llso, Pastoral Theology New York and London: Funk and 
Wagnalls, 1884). 
: The Theo of a Gos el Minist , trans. Thos 0. 
Tenn.: A. H. Redford, Agent, M. E. Church, So., 
4. ~., P• 41. 
all the work of the pastor except preaching and teaching. It concerns 
itself with the meaning of the pastor and of the pastorate. It is the 
"theory of Evangelical ministrynl and "governs and enhances practical 
theology.n2 
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The structure of practical theology in Vinet's notes looks somewhat 
like this: (1) the nature and life of the pastor, including his interior 
life and his social life; (2) the pastoral life, including dress, worship, 
services; (3) teaching, including preaching and catechization; (4) the 
care of souls or pastoral oversight; and (5) administration or official 
life. 
As observed above, Vinet excluded preaching and teaching from his 
pastoral theology, although he had some question about this. He wrote 
that '~erhaps Catechetics, Homiletics, etc., are not, in their substan-
tial nature, different from Pastoral Theology.n3 The purpose for sepa-
rating them was for a more deliberate study, making possible an easier 
mastery of the subjects. It is interesting to observe that preaching and 
catechizing were included under the perspective of teaching. Preaching 
was a form of instruction, and the pastor who taught well had persons who 
were prepared to hear the sermon.4 
Vinet cautioned against the categories of ministry becoming imperi-
alistic over each other. All the functions are necessary to realize the 
wholeness of ministry. All the functions are fulfilled in unity by the 
1. Ibid. , p • 42. 2. Ibid., p. 41. 3. Ibid., P• 42. 
4. Ibid., p. 234; also, Alexander Vinet, Homiletics; or, the Theory of 
~eaching, trans. and ed. Thomas H. Skinney (3rd. ed.; New York: 
Ivison and Phinney, 1866), p. 19. 
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mere circumstance of being a minister. He wrote, 1~ot that these spheres 
may not be distinguished and even separated, but never in an exclusive 
manner • • • that any one who occupies the one sphere is excluded from the 
rest; for they mutually suppose and involve each other.ul 
Jan Jakob Van Oosternee, professor at the University of Utrecht and 
leader of the Evangelical Party in the Church of Holland, wrote in 1878 
what is considered one of the most complete works in practical theology.2 
In it he is concerned with enhancing the subject, admitting that many 
students finish their studies without ever taking the course.3 
Practical thealogy for Van Oosternee "is the science of labour for 
the kingdom of God."4 It is the science of practice rather than an art, 
because scientific methods of study are required. Pastoral theology is a 
part of practical theology, although Van Oosternee recognized that some-
times it becomes the discipline for the study of the whole field delegated 
to practical theology.5 Pastoral theology is concerned with the pastor of 
the church, while practical theology is concerned with the pastor's 
preaching, worship, and teaching. 
By the end of the nineteenth century practical courses had found 
their way into theological education in America. Harvard Divinity School 
in 1850 was offering work in homiletics, sermonizing, and pastoral office. 
The other major seminaries by 1870 were teaching practical theology de~ 
signed to help the student to relate to his church and parish. Little, 
1. Ibid., pp. 42-43. 
2. Practical Theolo~, trans. Maurice J. Evans (New York: Charles Scribner's 
Sons, 1878). 
3. Ibid., p. 3. 4. Ibid., P• 1. 5. Ibid., p. 3. 
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if any, work was offered in pastoral care, religious education, and social 
problems of the community. Kelly writes about the functional courses and 
says, 11all had to do with the making of the minister to serve a church 
which, though in the world., was quite apart from it.n1 
Hiltner, in evaluating the nineteenth century, points out that courses 
in practical theology were influenced largely by the school's theological 
tradition. Those in the Reformed tradition emphasized methods of preaching. 
Schools in the Anglican tradition placed emphasis upon moral and ascetical 
theology. The Lutherans, largely because of the influence of German pas-
toral theologians, provided a more comprehensive theory and framework for 
the ministry. 2 
Many of the books of the period were formal in that they were more 
concerned with preserving the art of ministry than in relating dynamically 
to the needs of people. Mechanical procedures were beginning to emerge 
and a great deal of emphasis was given to the exhortation of the pastor 
to do his work. The stage was set for the decline of practical and pas-
toral theology and, as we shall see in the next section, the twentieth 
century was to be soon without a definition of pastoral theology. 
3. Later Developments in Protestantism 
a) Twentieth-Century Church 
In the twentieth century pastoral and practical theology declined 
in prestige, and after the first quarter of the century their identity 
1. Robert L. Kelly, Theological Education in America (New York: George 
H. Doran Co., 1924), p. 86. 
2. Hiltner, 11Pastoral Theology and Psychology," p. 183. 
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and meaning were confused. As will be observed, there were few really 
definitive works published between 1900 and 1950, and there was almost no 
attempt after the turn of the century to provide a coordinate theology 
that would provide a structure for the various ministerial functions. 
In separate works, Howe and Hiltner have provided clues to the nature 
of the functional branches of theology during the first fifty years of 
this century.l Practical advice books were published in large numbers, 
and ministerial practices became somewhat uniform and mechanical. Prac-
tices increasingly stood against theology, resulting in a growing split 
between the two major branches of divinity. Much of the work of the min-
ister was abstract in that it was neither related to the faith or the 
needs of the time. As a natural result, getting the job done became more 
essential than the purposes. The number of practical subjects in the 
theological curriculum increased and there was a growing tendency toward 
specialization. 
Howe points out that there was little concern '~th the meaning of 
the church and its message,n2 and Hiltner suggests that the "intellectual 
dimension"3 was excluded and that little new theory emerged. 
To some of the practical and pastoral theological formulations of 
this period we shall now turn. The task is to provide a survey of some 
of the more characteristic works rather than to make a definitive study. 
1. Howe, "The Crucial and Correlative Role of Pastoral Theology," Pastoral 
Psychology, ·XI, No. 101 (February, 1960), _pp. 37 ff.; Hiltner., Ibid., 
PP• IB3 rr. ----
2. Howe, "The Crucial and Correlative Role of Pastoral Theology," p. 37. 
3. Hiltner, ''Pastoral Theology and Psychology," p. 183. 
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Practical and pastoral theology at the beginning of the twentieth 
century was discussed in a survey article byW. Caspari.1 He points out 
that practical theology is one of the four branches of theology--the other 
three being exegetical, historical, and doctrinal or systematic. Practical 
theology is divided into four parts: (1) homiletics, (2) catechetics or 
teaching, (3) liturgics, and (4) poimenics or pastoral theology. Homi-
letics and catechetics are closely related,as preaching is directed to 
the trained and teaching is for the untrained who are preparing for con-
firmation into the church. The perspective for these two functions is the 
"Word for the congregation."2 Liturgics are organized around the concern 
for an adequate "theory of prayer."3 
Caspari deals with the problem of defining pastoral theology. He 
points out that among Roman Catholic theologians of the period, as well 
as some Protestants, pastoral theology includes all that is generally 
found in practical theology. He sees this as an older view and suggests 
that the term ''Pastoral theology" be reserved for the pastor's work with 
individuals. In the light of this, he goes ahead to define practical the-
ology as using all the data from other fields in the practices of the min-
istry. It is essentially applied theology as it applies the data coming 
from the other three theological branches. 
Caspari does seem to move beyond applied theology with the belief 
that the data from the other fields needs supplementing with a theor,y of 
1. W. Caspari, op. cit., pp. 146-49. 
2. Ibid., P• 148. 3. Ibid. 
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performance. Such theory is the specialty of practical theology, and it 
emerges out af practical theology itself and not from other knowledge. 
At the turn of the century, Washington Gladden produced a classic 
in The Christian Pastor and the Werking Church.1 Representative of liberal 
Protestantism, Gladden organizes his concept of ministry around the belief 
that the work of the church is to be shared by laymen and pastor. He 
writes that most of the studies of the ministry up to his time were pre-
occupied with the minister's work, making the duties of the laity "inci-
dental and secondary."2 For Gladden, the general priesthood of believers 
"implies cooperation of the members of the congregation with the pastor 
in all departments of Christian activity. ,t3 Emerging in Gladden's con-
cepts is a modern theory 0f church group work. 
Gladden does not spend much time in developing a theory of structure 
for the functions but does make the point that practical and pastoral the-
ology can be divided in various ways.4 He does suggest that catechetics 
and poimenics are the chief functions within pastoral theology. Teaching 
and training and shepherding are related offices and belong together.5 
He does not prefer "pastoral theology" as a label because it is a 
technical term, and he believes that it is not theology in the proper 
sense. He therefore sees his book as dealing with the work of the pastor 
1. New York: Charles Scribner's Sons, 1898, 1902. 
' 
2. Ibid., p. 5. 3. ~., P• 5 f. 4. Ibid., p. 1. 
5. Ibid., pp. 3, 17-22. Gladden believes that, in the past, homiletics 
--and liturgics received chief attention. 
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and the church, and in this sense he feels he is concerned with applied 
theology.1 
Writing also at the turn of the century, Thomas Murphy suggested 
what pastoral theology is not. It "is not systematic theology, or the 
exegesis of Scripture, ecclesiastical history, or the sacraments, or hom-
iletics, or theory of pastoral office.n2 Instead it is the endeavor to 
teach pastors how they can do "the all important work of gathering men 
into the fold of Christ and nourishing them there by the food provided 
by the great Shepherd. 113 The chief perspective for Murphy's work seems 
to be evangelizing. He writes that pastoral theology is to aid pastors 
"in the sacred art of bringing souls to Christ and training them for the 
glory of God.a4 One gets the impression of moralistic overtones as he 
urges the pastor to become an ambassador of God and to be "strictly re-
sponsible in all the relations and duties of [his) office. j,5 
Murphy is characteristic of the period in his belief that pastoral 
theology is primarily putting into practice the knowledge which it has 
acquired from other sources.6 The sources for the pastoral practices are 
provided by Murphy and are as follows: (1) the word of God, (2) the great 
doctrines, (3) knowledge of human nature, (4) accumulated experiences of 
others, (5) the laws and customs of the denomination, and (6) the circum-
stances of the time.7 
1. Ibid., P• v. 
2. Pastoral Theology (Philadelphia: Presbyterian Board of Publication and 
Sabbath-School Work, 1901), P! 14. 
3· Ibid., pp. 14-15. 4. ~., p. 14. 5. Ibid., P• 15. 
6. ~., PP• 34 f. 7. Ibid., P• 17. 
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Ferdinand s. Schenck, professor of practical theology, Theological 
Seminary of the Reformed Church in America, has provided an interesting 
study of both practical and pastoral theology.l Pastoral theology is a 
part of practical theology and is primarily concerned with the nature of 
the pastoral office and its duties. 2 Practical theology is the application 
of the other branches of theology "to the influencing of human life. ,,3 
Theoretical theology is concerned with knowing; practical theology is 
interested with doing. The purpose of practical theology is to stimulate 
knowledge by placing a practical evaluation upon it, and the goal of prac-
tical theology is to put other knowledge to work for the welfare of man 
and society. 
A structure including all the work of the ministry was outlined for 
practical theology by Schenck. It included the following parts: (1) hom-
iletics or presenting truth in preaching, (2) liturgics or public worship, 
(3) peimenics or pastoral theology, (4) archagics or organizing and lead-
ing the church, (5) pedagogics or teaching and helping others teach, and 
(6) sociology or the laws of God for society.4 
The reader will probably make some interesting observations from 
reflecting upon this structure. First, archagics and sociology are ap-
pearing for the first time in practical theology. Second, Schenck intro-
duces pedagogics rather than the historical branch of catechetics, and he 
broadens the base of teaching to include leadership training. Church life 
1. Modern Practical Theology (New York and London: Funk & Wagnalls Co., 
1903). 
2. Ibid., P• 102. 3• ~., P• vii. 4. ~., p. viii. 
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is not only getting more complex, but the social gospel and the religious 
education movement are beginning to have their influence upon practical 
theology. 
In 1905, Lyman Abbott wrote a book on the Christian ministry in which 
one of the central concerns was the need for the ministry to be relevant 
to the times.1 The main theme of the book is exhorting the minister to 
his responsibility in the redemption of men. 
J. H. Jowett, writing in the next decade, also provides exhortations 
for the ministry in his insistence that preaching should become the cen-
tral function of the pastor.2 This book has remained an important book 
on preaching and is representative of the evangelical fervor found in some 
places during the early part of the twentieth century. 
Making an appeal for more pastoral work, Charles Jefferson wrote what 
some consider a classic.3 He brings the shepherding perspective to bear 
on the work of the pastor and urges that one go about his work with the 
shepherding attitude characteristic of Jesus. Jefferson prefers the title 
of shepherd over pastor, minister, or preacher. Using this analogy, he 
lists the following functions of the shepherd: watchman, guard, guide, 
physician, savior, one who feeds, and lover of sheep. Jefferson fails to 
provide any basic theory or structure for pastoral theology, but his book 
has continued to be appreciated. 
1. The Christian Ministry (Boston and New York: Houghton, Mifflin and Co., 
1905). 
2. The Preacher: His Life and Work (New York: George H. Doran Co., 1903). 
3. The Minister as Shepherd (New York: Thomas Y. Crowell, 1912). 
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James Albert Beebe, president of Allegheny C0llege, wrote a decade 
later a book that was representative of the increasing literature of tech-
niques and methods for the work of the minister.1 The book was written 
for the Commission on Courses of Study of the Methodist ·Episcopal Church 
and has no underlying theory or coordinate structure. Beebe does attempt 
to view the whole task of the ministry rather than lifting up special func-
tions as was characteristic of much of the literature of this period. 
Writing a year later, Charles R. Erdman also dealt with the whole 
range of pastoral duties. 2 The professor of practical theology at 
Princeton Theological Seminary did attempt to introduce some psychological 
knowledge in his book, but he remained fairly traditional in his dependence 
upon selected Scriptural verses and passages for his data. 
In 1925, James Hastings' Encyclopae&ia of Religion and Ethics appeared. 
As this has been somewhat authoritative, it was helpful to see what David 
Stow Adam, the writer on '~heology," had to say about practical theology. 
Reflecting familiarity with Schleiermacher, the article sees practical 
theology and its various parts treating the "Christian religion from the 
point of view of its power to expand and to build up Christian life in the 
Church. u3 Adam understands practical theology as an art of applying 
Christian theology t ·o life and to work. The parts of the discipline 
1. The Pastoral Office: An Introduction to the Work of a Pastor (New York, 
Cincinnati, Chicago: Methodist Book Concern, 1923). Beebe was dean 
of Boston University School of Theology, 1920-26. 
2. The Work of the Pastor (Philadelphia: Westminister Press, 1924). 
3. David Stow Adam, "Theology," Encyclopaedia of Religi on and Ethics, 
ed. James Hastings, XII (1925), P• 293. 
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include homiletics, liturgics, catechetics, pastoral theology, ecclesias-
tical polity, and evangelistic theology. The latter subbranch is a new 
one to the list and probably represents something of the evangelical per-
spective found in much of Protestantism at that time. 
Writing during the depression, Hampton Adams reveals the growing in-
fluence of psychology upon the pastor's work.1 Adams• work is task-
centered rather than being organized around the traditional functions of 
ministry. He makes helpful suggestions to the pastor: regarding pastoral 
calls, caring for the sick, youth work, and funerals. 
The implications of modern p5,1chology for Anglican pastoral theology 
was the concern of a book entitled An Introduction to Pastoral Theologz.2 
Published in 1937, this book was considered an important work, contributing 
a new basis for the study of the ministry and its functions. The authors 
recognized that a synthesis between scientific findings and systematic 
moral theology was necessary, but they were also realistic enough to 
realize that it might not be accomplished in one volume. The theme of 
correlation was sounded, but it was not to be seriously lifted up in pas-
toral theology until after mid-century. 
In the same year, William Adams Brown wrote in response to the growing 
complexity of the social situation and in recognition that new demands were 
upon the minister.3 His organizing perspective was soci al, and he attempted 
1. The Pastoral Ministry (Nashville, Tenn.: Cokesbury Press, 1932). 
2. Henry Balmforth et al., An Introduction to Pastoral Theology (New 
York: Macmillan Co., 193 • 
3. The Minister: His World and His Work (Nashville, Tenn.: Cokesbury 
Press, 1937). 
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to show how the pastor might relate to the practical problems of the world. 
He identified some of the social functions which the minister shared with 
other men--family, business, teacher, and citizen. In addition, the min-
ister had a distinctive function of "leading people in the public worship 
of God and of helping them to the knowledge and the attitude that will 
enable them to take part in that worship intelligently and acceptably.nl 
To the offices of priest, evangelist, teacher, and pastor, Brown adds 
another--churchman, or the minister's responsibility in ecumenical re-
lations. 
Two writers who were not onlY task-centered but who represent the 
npracticalism" of this period are mentioned because of their prominence. 
Neither Albert Palmer2 or Andrew W. Blackwood3 made a contribution to a 
basic theory of ministry and its structure, but both have been widely used 
for the self-help which they provide the pastor. 
The work of Richard Henry Edwards is important because it marked the 
utilization of the social sciences in the formulation of a theory of min-
istry.4 Written against the background of a liberal theology, his work 
is one of the first to be orientated to a ps.ychological understanding of 
persons to whom the pastor is to minister. Other significant works would 
follow Edwards. Edwards' weakness is in his lack of theological perspective 
and his failure to bring about a really significant correlation between the 
l. Ibid., P• 24. 
2. The Minister's Job (Chicago: Willett Clark, 1937). 
3. Pastoral Work (Philadelphia: Westminister Press, 1945). 
4. A Person~nded Ministry (Nashville, Tenn.: Cokesbury Press, 1940). 
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social sciences and theology. The result is that he does not bring about 
anything new in the way of ministerial structure. His contribution lies 
in the shift from functional formalism to the dynamics of ministry in re-
lationship to persons. 
Persons are the organizing perspective for ministry in Edwards' sys-
tem, and as one in the liberal tradition, he draws his model from the his-
torical Jesus. Person-mindedness is described by Edwards in the following 
statement: 
The word 1minded' in our topic connotes far more than a focus 
of thought upon persons, more than concern for them. It sug-
gests a ministry that utilizes all the resources of scientific 
knowledge about persona •••• In no other field of research is 
there a more challenging body of new knowledge than that with 
regard to personality and social relations.l 
b) Rise of Specialization 
The twentieth century saw the rise of specialization in theology as 
well as in other areas of modern life. The specialization of the functions 
of ministry was partly due to the cultural revolution taking place in all 
of society. The industrial revolution, urbanization, the mechanization 
of labor, and the population explosion--all contributed to the growing 
complexity of society. The simpler rural society was being replaced by 
a society in a continued state of accelerated change.2 Increased 
1. ~., P• 232. 
2. Samuel P. Hays observes that the rise of fundamentalism at the turn of 
the twentieth century was largely a protest to social change. The 
Response to Industrialism, 1885-1914, (Chicago: University of Chicago 
Press, 1957), pp. 113 ff. 
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specialization was required to comprehend and apply the growing body of 
knowledge produced by a technical society.1 
Industrial progress was producing, especially in America, a philos-
ophy of optimism with its high valuation of success. Success was largely 
determined by wealth, bigness, or increased production.2 The church, as 
were most other institutions of society, was increasingly influenced by 
the rise of specialization and the tide of optimism. Activities increased 
as the church tried harder to achieve the success and production expected 
by the culture, and increasingly the orientation was "getting the job done" 
with little regard for theological goals. Sherrill points out that as the 
activities moved further and further from the center of the church they 
tended to degenerate in an activism for the sake of activity.3 
Another factor contributing to the rise of specialization among the 
functions of the church was that the church was increasingly becoming 
irrelevant to a changing society. The church declined in influence, and 
as a result the church increased its activities in an attempt to become 
more relevant to industrial society. Sherrill points out that the 
Europeans did not understand this attempt among American churches and thus 
were critical of what they saw as being mere activism.4 The desire to be 
relevant increasingly led the church to the incorporation of secular 
1. Discussion taken largely from notes of lectures delivered by Professor 
A. N. J. den Hollander in the course Social and Cultural Ch~nge in 
Western Societies, Boston University Graduate School, Summer, 1962. 
2. ~· 3. Sherrill, The Gift of Power, p. 59. 
4. Ibid., p. 60. 
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activities into its functions. Sherrill observes that this resulted in 
increased specialization.1 
Another factor which contributed to the rise of specialization was 
the increased knowledge coming to theology from the social sciences. 
Psychology has probably had the greatest effect of any of the social 
sciences.? G. Stanley Hall is often given credit for being the founder 
of psychology of religion.3 E. D. Starbuck's The Psychology of Religion4 
and William James' The Varieties of Religious Experience5 marked the be-
ginning of the p5,1chological study of religious experience. 
Among the early psychologists of religion was George A. Coe. Coe 
was among the first to see that psychology had insights to contribute to 
the functions of the church. He probably did more than any other person 
to develop the modern religious education movement by bringing to the 
teaching function the insights of modern psyehology.6 
Increasingly, the influences of Sigmund Freud, Alfred Adler, and 
Carl Jung were felt by the church. Their dynamic concept of personality 
influenced the ministerial functions in becoming more person-centered. 
2. Harrison Elliott, The Bearing of Psychology upon Religion (New York: 
Association Press, 1927), P• 1. 
3. Charles F. Kemp, Physicians of the Soul (New York: Macmillan Co., 
1947), p. 100. 
4. New York: Charles Scribner's Sons, 19001 1903. 
5. New York: Longmans, 1902. 
6. Education in Reli ion and Morals (Chicago and New York: Fleming H. 
Revell Co., 1907 ; A Social Theo of Reli ious Education (New York: 
Charles Scribner's Sons, 1917 ; and What Is Christian Education? 
(New York: Charles Scribner's Sons, 1929). 
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Depth psychology, along with the influence of Anton T. Boisen and his book 
based upon his personal experience in a mental hospital as a patient,l 
led to the development of clinical training, pastoral psychology, and 
pastoral counseling. 
Sociology had its influence in the development of the social gospel 
movement and the formalization of the social action function of ministry. 
Washington Gladden was the most influential spokesman in the development 
of this function of the church. 2 Another sociologist, Ernest Groves, 
pioneered in helping the church become aware of its function in marriage 
and family life. His book Christianity and the Family3 is considered 
an important work on relating the church to the family. 
Sociology also gave rise to other specialities, among which are the 
rural church, the urban church, social service, and church surveys. 
Newer disciplines, such as social psychology and group dynamics,4 
have had an impact in recent years upon the functions of ministry. Spe-
cialized courses of study in human relations, group work, leadership, 
supervision and administration, and communications have emerged in the 
theological curriculum during the past two decades. Like all other areas 
1. The Exploration of the Inner World (Chicago: Willett Clark, 1936). 
1. A lied Christianit • The Moral As acts of Social Questions (Boston, 
• This might be consi ere t e most important ocument of 
the social gospel movement. 
3. New York: Macmillan Co., 1942. 
4. Kurt Lewin, and his "field theory" of group behavior, has been the most 
influential person in these fields. Other important names are Raymond 
Cattell, J. L. Morino, and Kenneth Benne. See Malcolm and Hulda 
Knowles, Introduction to Group Pynamics (New York: Association Press, 
19.59), Chap. I. 
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of specialization, these new subjects arose because of a need in the church 
and society and because of new knowledge relevant to that need. 
The fragmentation which resulted from specialization was partly due 
to the decline of practical or pastoral theology as disciplines concerned 
with the nature of the ministry and the coordination of its functions. As 
Hiltner points out, most of the general works on the ministry written since 
1900 are more exhortative than systematic. The writers attempted to cover 
all the areas of ministry without integrating in any depth the new data 
being contributed by the specialized disciplines.1 The increased knowl-
edge was in itself legitimate, but the problem was that the body of di-
vinity lacked a structure which would make possible an integration of the 
new knowledge into a unified concept of ministry. 
The value of specialization was that the church came to a new and 
dynamic understanding of the human and social situation. The new data 
also assisted the various functions in being more relevant to the changing 
scene and to be more effective in their operations. Religion broke out 
of its narrow confines of revivalism on one hand, and on the other hand, 
it broke through the rose-colored perspective of liberalism to a more 
realistic understanding of human life. 
4. The Present Situation 
Following World War II, and especially during the past twelve years, 
there has been increasing f erment in the church regarding the nature of 
ministry and its functions. This has resulted in a new concern for a 
1. Hiltner, Preface to Pastoral Theology, p. 35. 
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theology that will provide a basic theory of the pastor and his concrete 
functioning. Some of the forces contributing to the reformulation of a 
pastoral theology will be identified below. 
a) Forces Leading to Reformulation 
The first of these forces is theological. Much of the current explor-
ation of the ministry has risen out of a new concern for the biblical and 
theological heritage. The theological renaissance did not just happen, 
but arose in response to the social and cultural situation of the twentieth 
century.l Existential theology came forward in a response to the questions 
which man was asking out of the depth of his existence. Liberalism was no 
longer adequate to provide a base for ministry, and the secularization of 
the church forced pastors to ask basic questions regarding the nature of 
their calling. 
Theological renewal arose out of the growing need for the church to 
ask and answer questions regarding the distinctiveness of the Christian 
faith. The separation of man from the church continued in spite of in-
creased activities and new efforts on the part of the church. Increas-
ingly there was the feeling that the answers to the church's ministry were 
not in new activities but in a new understanding of the faith which brings 
activities into being. 
The second force is the concern for the renewal of the church. 
H. Richard Niebuhr found that the meaning of the ministry could not be 
1. Daniel Day Williams, What Present-Da Theolo ians Are Thinkin (2nd ed. 
rev.; New York: Harper and Brothers, 19 , pp. 17 ff. 
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had apart from a definition of the purpose of the church.1 Ecumenical 
discussions have contributed to pastoral theology through sharpening the 
issues of the church and clarifying the deeper meaning of the essential 
nature of the church. 
The third force is related to the second. It is the growing lay move-
ment, arising first in Europe and spreading to the United States. The lay 
movement has been an expression of dissatisfaction in the institutional 
church--and at times in the ordained clergy--and an attempt to rediscover 
the sense of mission in our time. The attempts to rediscover the meaning 
of the laity have naturally led to questions regarding the nature and 
meaning of ministry and the distinctions between the ordained and unor-
dained ministries. Several very careful and systematic studies of the 
laity have provided material for an understanding of the ministry in its 
various functions.2 
The fourth force has been the growing influence of the social sciences, 
especially upon the functional disciplines. Some of the contributions 
arising out of this influence are (1) new content for the functional dis-
ciplines, (2) understanding of the psychosomatic nature of man and the im-
portance of his interpersonal relations, (3) increased understanding of 
the needs of man and the crises of human life, (4) illumination of the 
1. H. Richard Niebuhr, The Purpose of the Church and Its Ministry• 
2. E.g., Hendrik Kraemer, A Theology of the Laity (Philadelphia: 
Westminister, 1958); and Howard Grimes, The Rebirth of the Laity 
(New York and Nashville: Abingdon Press, 1962). 
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traditional themes of theology, and (5) applied knowledge of principles 
and methods for the operations of ministry.l 
The impact of the social sciences has raised some basic issues for 
pastoral theology. The major one is the relation of the social sciences 
to theology and the problem of what is normative. There have been three 
tendencies in regard to relating the social sciences to theology: (1) the 
social sciences are tools and have little or no relation to ultimate truth; 
(2) compartmentalization, holding each branch of knowledge separate and 
apart; and (3) some form of integration. 
The fifth force has been the impact of culture and the acceleration 
of social change. A ministry fashioned after a nineteenth-century world 
view is no longer relevant in an industrial and urban society. Samuel H. 
Miller, dean of Harvard Divinity School, has recently written: 
The classic image of the minister is shattered. The age which 
produced it is dead. In a technological culture motivated and 
satisfied by a set of values derived from the industrial revo-
lution, the minister is out of place, an outsider, a 1square. 1 
• • • He is a faint reminder of the past.2 
It seems as if there is a need for a concept of the minister and his 
functions that will be relevant and indigenous to the present age. This 
is an emerging task of pastoral theology. 
The sixth force includes the several studies of the ministry of 
Niebuhr and associates, Blizzard, and Hofmann.3 Additional studies are 
1. Adapted from Seward Hiltner, 11The New Concern of Recent Years," The 
Church and Mental Health, ed. Paul B. Maves (New York: Charles---
Scribner's Sons, 1953). 
2. Samuel H. Miller, ''Man and the Ministry," Christian Century, LXXVIII, 
No. 17 (April 26, 1961), P• 511. . 
3. Reported in Chapter I; see, ~., pp. 11 ff. 
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now in progress in several denominations.1 These various studies of the 
ministry tend to lift up several major concerns. They are: (1) a need for 
a definition of ordination, of ministry, and of the functions of ministry; 
(2) help with the problems arising from multiple ministries and special-
ization; (3) clarification of the role of the pastor and of the nonparish 
minister; (4) clarification of the image of the minister; (5) a structure 
that will end the fragmentation of functions; (6) help in relating the-
ology to the work of ministry; and (7) a more functional education with 
more unity among the functional courses. 
b) Contributions of Christian Education 
It would be an interesting project in itself to make an evaluative 
study of the contributions of religious education2 to a general concept 
of ministry and its functions. Hiltner observes that it was religious 
education which made "the first move toward the study of actual people en-
gaged in a form of religious activity and ••• to draw basic theory out 
of these participant observations. 113 Under the influence of John Dewey, 
the religious educators contributed a theory and practice of total person-
ality and an understanding that learning is associated with the deep in-
terests of people.4 This led to a refutation of authoritarianism in the 
1. E. g. , The Methodist Church and The Presbyterian Church, USA. 
2. Religious education is an inclusive term which generally refers to any 
and all education in religion. Christian education is an exclusive 
term referring to education in the Christian faith. 
3. Hiltner, Preface to Pastoral Theology, pp. 50 f. 
4. Hiltner, upastoral Theology and Psychology," pp . 188 f. 
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study and practice of theology. The developmental concept of human growth 
and its relation to learning was also brought to the body of divinity by 
religious educators. Each of these concepts became important cernerstones 
for the development of the other functional disciplines. Along with the 
contributions came problems. Religious education was unable to find a 
structure of divinity which would keep its contribution within a whole 
concept of ministry; thus, it found itself increasingly segregated from 
the other ministerial functions and from the church itself. 
A definitive study of the contributions of religious education to a 
functional concept of ministry is not the purpose of this present discus-
sion. The purpose is to illustrate that religious education, and more 
recently Christian education, has brought insight that has contributed to 
a general theory of ministry and its functions. Two additional contri-
butions will be cited because of their significance to any present attempt 
to reformulate a concept of pastoral theology. 
The first is the experience-centered theology represented by Harrison 
Elliott.1 His thesis was that religious education was not primarily con-
earned with educational methods and techniques or with the teaching of 
"fixed and predetermined content.n2 Rather it was concerned with the ex-
periences of the learner and the truth which arises out of such experiences. 
He points out that "everything that man knows about God has grown out of 
1. This concept was held by other religious educators but was systemat-
ically formulated by Elliott in his doctoral dissertation which was 
revised and published as Can Religious Education Be Christian? (New 
York: Macmillan Co., 1940). 
2. Ibid., P• 310. 
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his experience in the world and out of his reflections upon the manifes-
tations of God in nature and in human life. 111 He does not discount the 
value of the Christian heritage. He understands it as the record and in-
terpretation of significant experiences which can bring perspective and 
understanding to present events and experiences of man. 
Religious education contributes to Christian truth because the study 
of human experiences will contribute to clarification and understanding 
of theology. The tradition is reconstructed, reappraised, and retested 
in the light of the appraisal and interpretation of contemporar,r experi-
ences.2 
The second is the contribution of a church-centered theology repre-
sented by Howard Grimes and Randolph Crump Miller. The deeper theological 
meaning of the church and its expression in the world of men is the con-
cern of Grimes.3 When the church discovers its essential meaning, then 
it must learn how to express it concretely. One of the ways the church 
can express itself is in the discover,r by the laity of the vocation of 
being a Christian in the totality of life. Grimes admits that he has a 
bias for the teaching and nurturing functions but gives consideration to 
all of those functions which belong to the total membership of the church. 
Critical of practicalism as characterized by the church in its recent 
past, Grimes writes: 
The American church has become so concerned with 'getting things 
done' that it has forgotten its nature as the Body of Christ. 
It has too often become primarily an institution of human moral-
ity and betterment, not an embodiment ('incarnation') of the Holy 
1. Ibid., P• 311. 2. Ibid., pp. 309-11. 
3. The Church Redemptive (New York and Nashville: Abingdon Press, 1958). 
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Spirit of God. Concurrently, it has tended to capitulate to 
the trend toward specialization in our age, and its leadership 
has often taken on the character of professional leaders rather 
than ministers of the gospel of God to human beings.l 
Miller likewise is concerned with the nature of the church and the 
functions which expresses this nature. He understands the church as being 
"the people of God and the body of Christ, a community in which the Holy 
Spirit is at work."2 It is in the relationship of the community of the 
Holy Spirit that persons grow in knowledge and loyalty to the church. 
Miller examines the functions which emerge out of the nature of the church 
and states that the teaching function is one shared by both laymen and 
clergy. 
c) Some Recent Attempts at Formulation 
Since 1940, and more especially during the last dozen years, there 
have been same creative attempts to provide a reformulation of practical 
and pastoral theology. 
Karl Barth's Church Dogmatics was published in English in 1936,3 but 
it was not until the mid-1940's that its impact was felt in America. His 
practical theology is church-centered as the aim is the same as that of 
the church. The church is a listening church, and because of this it is 
compelled to act. "The church believes, acts, tells, and teaches; there 
can be no superficial division between the practical (the acting, teaching, 
1. Ibid., pp. 15 f. ~. Miller, op. cit., P• vii. 
3. Cited in Neeley Dixon McCarter, "The Possibility of Christian Education 
in the Light of Karl Barth's Theology," Religious Education, LVII, 
No. 2 (March-April, 1962), .pp. 90-92. 
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and telling) and the theoretical (the beliefs and doctrine).ul To function 
is the essence of the church in Barth 1s concept. 
In 1951, Paul Tillich published his first volume of Systematic 
Theologz2 in which he provides a description of practical theology. For 
Tillieh, practical theology is not a third branch along with historical 
and systematic theology. It is instead "the technical theory through which 
these two parts are applied to the life of the church.") The ends of prac-
tical theology are in the life of the church and from the church the func-
tions emerge. Tillich believes that each function needs a practical dis-
cipline "to interpret, to critici ze, and to transforn1 the existing 
institutions and to suggest new ones if necessary.n4 
Practical theology in Tillich 1s formulation is a bridge between the 
Christian message and the human situation. In the light of ultimate con-
cern, the differences between practical and theoretical knowledge disap-
pear. The unique function of practical theology for Tillich is confronting 
systematic theology with new questions and preserving 11the church from tra-
ditionalism and dogmatism."5 
Borrowing the title from Washington Gladden's classic, Wayne E. Oates 
wrote in 1951 a study of the pastor and his work.6 The chief perspective 
of Oates was that of shepherding and his main concern was pastoral care. 
1. Ibid., P• 90. 
2. 3ystematic Theolo&l, Vol. I (Chicago: University of Chicago Press, 
1951). 
3. Ibid., P• 32. 4. Ibid. 5. Ibid., p. 33. 
6. The Christian Pastor (Philadelphia: Westminister Press, 1951). 
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One of the more important works on the theory and practice of the 
pastoral ministry was written by Paul E. Johnson in 1953.1 His aim was 
"to view the pastor in his working relationships from the standpoint of 
dynamic, interpersonal psychology. u2 He is concerned with a ministry to 
individuals in relationship with other persons. His perspective is person-
centered rather than problem-centered. By "person-centered," Johnson means 
the "entire needs and resources of the person concerned in the context of 
other persons who affect him and participate with him in the larger des-
tiny of living.u3 
The family was the perspective for organizing the work of the pastor 
in Pastoral MinistrY to Families written by J. C. wynn.4 He writes that 
all the activities of the pastor "take on new meaning and integration 
when seen in the context of the fa."llily. n5 
James D. Smart brings a Biblical perspective to his study of the 
nature of the ministry.6 He is concerned with rediscovering the wholeness 
of ministry in all of its "practices." He urges that the various practical 
disciplines not only become more closely integrated, but that they recover 
"their thoroughgoing theological character.u7 Smart goes on to say that 
1. Psychology of Pastoral Care (New York and Nashville: Abingdon-Cokesbury, 
1953). 
2. ~., P• 7. 3. Ibid. , p. 19. 
4. Philadelphia: Westminister Press, 1957. 
5. ~., P• 26. 
6. The Rebirth of Ministry (Philadelphia: Westminister Press, 1960). 
7. Ibid., P• 108. 
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theology for the practical fields is the same as for any field: that is, 
to study the question of truth and error in all of the church's life.l 
In his inaugural address as professor of pastoral theology at Union 
Theological Seminary, Charles R. Stinnette, Jr., called upon pastoral the-
ology to become more than counseling, and to witness to every area of the 
church's life. Pastoral theology is primarily concerned with the caring 
function of the church and is action-centered in persons, methodology, 
and in goal. It is both functional and theological, and Stinnette would 
insist that it not be "either/or.n2 
From Europe comes an important work written by a close associate of 
Karl Barth. Edward Thurneysen sees practical theology dealing with the 
"human proclamation of the Word" and with "human acceptance. n3 Practical 
theology exists alongside historical (exegesis of the Word) and system-
atic (content) theology "as a third form because the very act of contin-
uing the witness must be~ome the subject of special study and teaching.n4 
Thurneysen proposes a structure for practical theology which is some-
what traditional.5 
1. Homiletics--the doctrine of preaching. 
2. Liturgics--the doctrine of worship and of the sacraments. 
1. Ibid. 
2. Charles R. Stinnette, Jr., "Some New Directions in Pastoral Theology," 
Union Seminary guarterly Review, Special Issue (December, 1960) 1 
PP• 96-104. 
3. A Theology of Pastoral Care, trans. Jack A. Worthington (Richmond, 
Vi rginia: John Knox Press, 1962), p. 12. 
4. Ibid., p. 11. 5. Ibid., pp. 12-14. 
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3. Christian education--preparation, especially children and youth, 
to receive the proclamation of the Word. 
4. Home and foreign missions and social service--extending the proc-
lamation. 
5. Doctrine of community--structure and way of community life, i.e., 
the church. 
6. Pastoral care--specific communication to the individual. 
A final work to be considered is The Pastoral Care of Families, by 
William E. Hulme.l Two perspectives are brought to Hulme's pastoral the-
ology: (1) family-centered or the epochs of human life, and {2) function-
centered or the gathering of data from the study of the functions of min-
istry. He sees pastoral theology as concerned with all of the work of 
the pastor--including preaching or proclaiming, teaching or clari~g, 
and counseling or problem-solving. 
5. Summary 
In this chapter we have attempted to trace the history of the liter-
ature concerned with the nature and general structure of ministry and its 
functions. Attention was especially given to the disciplines responsible 
for the functional nature of ministry, namely practical and pastoral the-
ology. The relation of Christian education, or the teaching function, 
was noted where possible. 
Although practical and pastoral theology were the products of the 
Reformation, the roots were in the Early and Medieval Churches. In the 
1. New York and Nashville: Abingdon Press, 1962. 
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New Testament Church a coordinate theology of ministry and its functions 
is found in such writings as I Corinthian 12-13, Ephesians, and the 
Pastoral Letters. Ministry and its functions were shared by the laity 
and the clergy, although by the end of the first century a more formal 
ministry developed with its offices and specializations. 
The Medieval Church brought increased regulation to the ministry as 
the church became more institutionalized. Theological education developed 
and the administration of souls emerged as the chief perspective for min-
istry. Teaching emerged in this period as a specialized office and order. 
The Reformation generally placed major emphasis upon preaching, but 
the parish and its pastor(s) became increasingly important. One of the 
chief contributions of the Reformation was its returning to the whole 
church and to every Christian the functions of ministry. Practical the-
ology was formally developed in 1667 by Gisber Voetius. The earliest use 
of the term "pastoral theology" was in 1749 by c. T. Seidel. During the 
nineteenth century the two disciplines developed, first in Europe and 
later in America. Historically, they have at times been synonymous, with 
pastoral theology emerging from time to time as a subbranch concentrating 
on the study of the cure of souls. 
In the twentieth century the two disciplines declined in importance, 
largely due to the influence of revivalism, the rise of specialization, 
and the influence of practicalism. Since World War II there have been 
several notable attempts at reformulation, with religious and Christian 
education making their contributions through experience-centered and 
church-centered theology. 
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A historical study of practical and pastoral theology as disciplines 
concerned with the nature and general structure of ministry and its func-
tions has led to several conclusions. 
First, the terms 1~ractical theology" and '~astoral theology" have 
at times been used interchangeably; although in general, practical the-
ology has been concerned with applied theology and the practices of the 
church, while pastoral theology has been interested in the theory and 
function of the pastoral ministry. 
Second, Christian education or the teaching function has appeared 
in several relationships. At times it was a subbranch of practical the-
ology; occasionally it was identifiable with preaching; and it was often 
a concern of pastoral theology. 
Third, throughout history there has been a need for a branch of the-
ology for the purpose of studying the nature and general structure of min-
istry and its functions. The concern for a whole ministry and for a coor-
dinate theory and theology for the functions of ministry has been almost 
universal since the beginning of the church. A rediscovery of the essen-
tial meaning of the church and its ministry at the present time is leading 
to a new formulation of a coordinate theology made dynamic by the contri-
butions of the social sciences. 
CHAPTER III 
SEWARD HILTNER'S FUNCTION-CENTERED THEOLOGY 
The previous chapter points to the growing need for a coordinate the-
ology of the various functions of ministry. One significant attempt to 
formulate a fundamental and unifying theory of the pastor's operations is 
the work of Professor Seward Hiltner. The publishing of his Preface of 
Pastoral Theologyl in 1958 was considered by one reviewer as not just 
another book but as an important, forward-moving event which should be 
"ranged alongside the reports of American Association of Theological 
Schools edited by H. Richard Niebuhr.u2 
Seward Hiltner was born November 26, 1909, in Tyrone, Pennsylvania. 
He graduated from Lafayette College and continued his education at the 
University of Chicago where he received the Bachelor of Divinity and Doctor 
of Philosophy degrees. His professional experiences have included the fol-
lowing: secretary, Westminister Foundation, University of Chicago, 1933-35; 
executive secretary, Council for Clinical Training of Theological Students, 
1935-38; executive secretary, Department of Pastoral Services, Federal 
Council of Churches of Christ in America, 1938-50; professor of pastoral 
theology, Federated Theological Faculty of the University of Chicago, 
1950-61. In 1961 when the Federated Theological Faculty was discontinued, 
1. New York and Nashville: Abingdon Press, 1958. 
2. Joseph Fletcher, "Reviews of Current Books," Pastoral Psychology, 
VIII, No. 80 (January, 1958), p. 83. 
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Hiltner accepted an appointment to Princeton Theological Seminary as pro-
fessor of theology and personality. He was the Alfred P. Sloan visiting 
professor at the Menninger School of Psychiatry in 1957 and has continued 
as a consultant to the school's religion and psychiatry program. 
Versatility seems to be the most characteristic description of Hiltner. 
He is at home in numerous fields including counseling, psychology, sociol-
ogy, medicine, theology, philosophy, and other related fields. His earlier 
interest in the various aspects of counseling has in recent years shifted 
to a broader interest in the theology of the pastor's operations and the 
relation of theology to the personality sciences. 
Always concerned with the theoretical, Hiltner has been anxious that 
the operations of the pastor become more than an applied theology. He 
insists that not only are foundations for operations necessary, but that 
findings from the study of these operations should be related systemat-
ically to theological knowledge. His wide experience and broad interests 
are reflected in the careful manner in which he organizes the findings 
from theological and biblical literature and the social and psychological 
sciences. In addition he integrates the insights gained through reflec-
ting systematically upon the actual operations themselves. These charac-
teristics have led to the formulation of his function-centered or operation-
centered theology which we will now discuss. 
1. Definitions and Organizing Perspective 
a) Pastoral Theology as Function-centered 
Function-centered or operation-centered theology is defined by Hiltner 
as a branch or branches of theology in which "theological conclusions or 
11 
theory or basic principles, emerge from reflecting primarily on acts or 
events or functions from a particular perspective."1 What he means by his 
definition is that function-centered theology is concerned with the empir-
ical study of ministerial operations and events from a perspective that 
will delimit the field of inquiry making possible the asking and answering 
of theological questions. The three perspectives suggested are shepherding, 
communicating, and organizing. Shepherding is the perspective leading to 
pastoral theology, and to this we will turn for considerable attention. 
Writing in 1951, Hiltner indicated that a new pastoral theology was 
emerging as a result of pastoral psychology. The content of the two was 
the same--the psychological understanding of man and his relationships and 
the examination, psychologically, of the pastor's attitudes and eperations. 
The difference was in the frame of reference. In pastoral theology, the 
psychological examination of pastoral functions leads to a "basic contri-
bution to our understanding of the Christian faith." 2 The chief focus is 
theological rather than psychological in that the concerns and enterprises 
of the church are not "viewed as merely the application of the Christian 
faith, understood and assimilated elsewhere, but also as an avenue for bet-
ter understanding and assimilation of the faith itself.n3 
This same emphasis upon the study of pastoral functions leading to 
theological conclusions is found in an article written in 1954. At this 
1. Preface to Pastoral Theology, p. 20. 
2. Seward Hiltner, 'Pastoral Theology and Psychology,u Protestant Thought 
in the Twentieth Century, ed. Arnold s. Nash (New York: Macmillan Co., 
1951), P• 198. 
3. Ibid., p. 197. 
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point pastoral theology was defined as the study of the pastoral operations 
or functions from the Christian perspective, leading to the illumination of 
that perspective and contributing to new or enlarged theological under-
standing.1 B,r theological conclusions, Hiltner seems to mean that theo-
logical doctrines, such as man, sin, and love, can be corrected or enlarged 
upon from data derived from empirical studies. 
In the more formal and systematic work, Preface to Pastoral Theology, 
he seems to limit pastoral theology to the shepherding function or to the 
one-to-one relationship characteristic of pastoral counseling. Hiltner 
writes a 
Pastoral theology is defined here as that branch or field of 
theological knowledge and inquiry that brings the shepherding 
perspective to bear upon the operations and functions of the 
church and the minister and then draws conclusions of a the-
ological order from reflection on these observations.2 
The problem of defining pastoral theology is discussed by Hiltner. 
Since the Reformation, pastoral theology has had two meanings, each con-
taining an aspect of the truth. In its first meaning it has referred to 
the functional extension of pastor, implying that all the work of the pas-
tor is pastoral (or shepherding) in nature.J Hiltner is critical of this 
concept that all that the pastor does is pastoral (or shepherding), for it 
imperializes pastoring over other possible work and goals and contributes 
1. Seward Hiltner, ·~t We Get and Give in Pastoral Care--What We Get: 
II--Theological Understanding," Pastoral Psychology, V, No. 40 
(March, 1954), P• 16. 
2. Preface to Pastoral Theology, p. 20. Hiltner seems to have been in-
fluenced in his concepts by Schleiermacher, supra, pp. 40 ff. 
3. Seward Hiltner, "The Defining of Pastoral Theology," Religion in Life, 
XXVIII, No. 4 (Autumn, 1959), PP• 494 ff. 
to a loss of the "biblical metaphor of shepherding as the exercise of 
tender and solicitous care.n1 
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The truth in this first meaning for Hiltner is that it suggests that 
the attitude of shepherding is always present in the work of the pastor. 
He is never a "nonshepherd" and is always ready to exercise the concern 
of the shepherd. No ministerial act is ever without the shepherding atti-
tude, although it may be more dominant in some experiences than others.2 
Hiltner writes: 
If one is genuinely a pastor, then no act that he performs can 
avoid having behind it as motivation and as disposition or 
readiness an attitude of tender and solicitous concern •• • • 
In some degree it is present in every actual event, and as 
readiness it is alert to becoming dominant in any event where 
the need exists.3 
In its second meaning, pastoral theology, according to Hiltner, has 
been used to refer to the study of poimenics, the science of shepherding, 
or the care of the congregation. Shepherding was viewed as a particular 
activity. It was one in the list of functions including catechetics or 
teaching and homiletics or preaching. For Hiltner this meaning reduces 
pastoring or shepherding to only one of a possible dozen functional goals.4 
The truth in the second meaning for Hiltner is that shepherding is 
an activity which is at times dominant in the pastor's work and at other 
times another activity becomes dominant. Shepherding as a type of ae-
tivity may become "one category among others or one aspect in a structure 
defining the several legitimate ends.n5 
1. Preface to Pastoral Theology, p. 15. 
2. ~., p. 16; also, "The Defining of Pastoral Theology," pp. 496 ff. 
4. Ibid. 5. ~· 
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Although there is truth in the two positions, they together do not 
provide all the meaning necessary for a pastoral theology. Hiltner be-
lieves that pastoral theology must go beyond shepherding as an attitude 
and as an activity in order to be theological. Pastoral theology can not 
neglect either meaning but its final aim is to become empirical in order 
to contribute to theological understanding. In order to do this, shep-
herding must also be a perspective or a point of view from which all ac-
tivities of the church and ministry are studied. Pastoral theology is 
the study of shepherding which is "Present in some degree in everything 
done b,y church and pastor, but which becomes dominant in some situations 
while not in others.nl 
Although shepherding carries other meanings, it becomes for Hiltner 
primarily a perspective from which all the activities of the church and 
ministery can be examined. B,y accepting a definition which utilizes a 
point of view, Hiltner resolves bath the problem of imperializing one 
particular goal of ministry and the problem of compartme n t alizing the 
work of ministry into segmented activities. 
B,y calling it a perspective, Hiltner limits his field; thus, making 
possible empirical studies of the functions of ministry. Also, it sug-
gests that other points of view are possible.2 Somewhat arbitrarily, he 
suggests communicating and organizing as the other perspectives from which 
to view the operations of ministry.3 
1. "The Defining of Pastoral Theology," p. 497. 
2. ~· 
3. Preface to Pastoral Theology, p. 20. 
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It might prove helpful to note some areas which are excluded from 
Hiltner's definition.1 First, pastoral theology is not merely the study 
of methods and techniques. It is instead a discipline with a body of con-
tent arising from empirical studies of the operations and practices of 
ministr.y. Basic theory for practice does arise out of the empirical 
studies. 
Second, pastoral theology is not applied theology in Hiltner's system 
of thought. In this regard, he leans heavily upon Schleiermacher who, ac-
cording to Hiltner, "realized that such an assumption would detheologize 
the discipline, since it would deny that any contribution is made to illu-
minating our understanding of the faith.n2 He admits that pastoral the-
ology applies information gained from other disciplines, including the-
ology, but he will not accept a one-way exchange when in essence a critical 
and empirical study of acts of ministr.y can increase understanding and con-
tribute new data for theology. 
Third, pastoral theology is not a new name for pastoral psychology 
or pastoral sociology. Pastoral psychology deals with psychological in-
sights, while pastoral theology is concerned with theological theory gained 
from empirical observation. 
Fourth, as we have noted above, Hiltner rejects one of the traditional 
positions when he writes that pastoral theology is not "the theory of all 
the functions and operations of the pastor and church."3 In other words, 
1. Ibid., pp. 22-4. 
2. "The Defining of PastCi>ral Theology," p. 495. 
3. Preface to Pastoral Theology, p. 23. 
Hiltner does not believe there can be a master perspective from which to 
view the work of ministry. Perspectives which will limit the field of 
study are necessary in order to be empirical. For this reason Hiltner 
can not accept practical theology with its various subbranches. He like-
wise rejects a functional theology which attempts to be a discipline for 
the total theory of ministry. 
Fifth, pastoral theology in Hiltner's works is not a link between 
all the other theological disciplines and the acts of ministry. His rea-
son for not defining pastoral theology as a link is that this would pre-
vent it from contributing to theological knowledge and would force it to 
become an imperialistic discipline. 
Looking more positively at Hiltner's definitions, several important 
characteristics are observable: 
First, pastoral theology is the result of reflecting systematically 
upon the acts and operations of the minister and the church from the per-
spective of shepherding.1 
Second, pastoral theology is a branch of theology and as autonomous 
as any other discipline in the theological curriculum. 
Third, pastoral theology is operation-centered or function-centered, 
rather than being logic-oentered as the branches of biblical, doctrinal, 
and historical theology are. This is a crucial characteristic in Hiltner's 
system because it allows for his emphasis upon reflecting upon the oper-
ations of ministry in order to arrive at theological content. Pastoral 
1. Although Hiltner insists on using shepherding primarily as a perspec-
tive, he does seem to continue to use shepherding both as an atti-
tude and an activity. 
83 
theology "is an operation-focused branch of theology, which begins lll"ith 
theological questions and concludes with theological answers.nl 
Fourth, pastoral theology is as systematic and as theoretical as any 
other branch of theology, and its methods are as consistent as the methods 
of doctrinal or biblical theology. 
b) Perspective 
An understanding of what Hiltner means by ''Perspective 11 is important 
in grasping the full import of his definition of pastoral theology. As 
the definition suggests, pastoral theology has shepherding or pastoring 
as its organizing perspective. Perspective is a certain viewpoint or a 
particular standpoint from which the whole function is performed and from 
which the whole function is examined or studied.2 Implied in this concept 
of perspective is the fact that a subject is never completely exhausted 
when viewed from one standpoint. There are other perspectives3 equally 
valuable in the operation of the pastor and the church, and they are never 
in competition but are always related to each other. There are times when 
the need or situation causes one perspective to rise to dominance in the 
study or the action. In ever,y event of ministry a perspective is not in-
cidental but is basic for the one who is feeling or helping or viewing.4 
A perspective has a focus. It is directed to a particular person or 
persons in need or a situation requiring attention. The act of ministry 
1. Ibid. 2. Ibid., pp. 18 f.; alsop. 55. 
3. Communicating and organizing. 
4. Ibid. 
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has to be focused by a perspective which is demanded by the situation. 
Likewise, a certain viewpoint is taken in order to reflect upon a func-
tion or operation in order to arrive at theological conclusions. 
In Hiltner's works, he suggests that there are possibly three per-
spectives cognate with each other. In addition to shepherding, Hiltner 
proposes communicating and organizing as perspectives from which to view 
pastoral events, and '~ith theological questions in mind and with theo-
logical conclusions drawn, they will lead to operational theological dis-
ciplines of the same order as pastoral theology.n1 Hiltner confesses that 
these are somewhat arbitrarily chosen but suggests that there are biblical 
and historical foundations for shepherding and communicating (healing and 
preaching). In regard to organizing, this perspective has become neces-
sary as a point of view for the pastor's operations because of the in-
creasing complexity of church administration and organization.2 
The structure and content of these perspectives will be examined 
later. It is sufficient now to report that not any one of the three, ac-
cording to Hiltner, can describe the total function of the pastor.3 Each 
one is needed. Writing about these three perspectives, Hiltner has said: 
Each under proper circumstances becomes the principle concern. 
None should imperialize over the others. The ultimate goal of 
• • • ~acli) is to relate the gospel to the need and condition 
of men. Each is called on according to the nature of the need, 
not accprding to the subjective preferences of the one we call 
pastor.4 
1. ~., P• 55. 2. Ibid., P• 63. 
3. Seward Hiltner, The Christian Shepherd (New York and Nashville: 
Abingdon Press, 1959), P• 19. 
4. Ibid. 
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One additional observation is needed in regard to perspectives. The 
focal point of each is theology and not merely activity. The perspectives 
are concerned not only with how a function is performed but also with the 
theory which is involved and fundamental to the function. Shepherding as 
a perspective leads to the discipline which Hiltner calls pastoral the-
ology. He suggests communicating and organizing as perspectives which 
should also emerge as two theological disciplines cognate with pastoral 
theology. What they should be called is not concluded, although communi-
cational theology and organizational theology are suggested.1 
2. Structure and Content 
a) Critique of Some Structures 
Structure has in recent years become a major issue of pastoral the-
ology. The rise of specialization resulted in compartmentalization of 
functions and the tendency for particular functions to dominate others. 
Without substantiating completely his position, Hiltner suggests that re-
ligious education has tended to be imperialistic over other functions of 
ministry. This was largely due to religious education's failure to develop 
a structure for itself and the other related functions. The modern reli-
gious education movement saw teaching as being larger than one office and 
as permeating everything the church did, and thus, it rejected the com-
partmentalization of this function. Hiltner believes that this insight 
was valid but the structure which emerged was inadequate.2 
1. Preface to Pastoral Theology, pp. 63-64. 
2. Ibid., p. 216. 
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The structure characteristic of religious education (and of other 
disciplines) in the first half of this century was that of parallelism, 
or paralleling religious education with ever.y other office; for example, 
religious education and worship, religious education and counseling, and 
religious education and preaching. Hiltner would agree that the protest 
of religious education against the abstracting and compartmentalizing of 
the offices was correct. The problem was that the theorists did not fol-
low through with better structure.1 
Related here is Hiltner's criticism of the structure of ministry pro-
posed by H. Richard Niebuhr. Recalling our discussion in the previous 
chapter, Niebuhr suggests that the single central image of the ministry 
today may be that of '~astoral director.'2 This implies to Hiltner a 
structure in which administration becomes ttthe dominant function of the 
ministry, around which other functions were clustered. n3 Niebuhr and 
Hiltner agree that all basic functions must be performed; they disagree 
where Niebuhr seems to suggest pastoral directing as a master perspective 
with all others subordinated to it. Hiltner raises the question of why 
all ministers and churches must have the same central image and then 
replies: 
What seems to us to be essential to the unity of the ministry 
is not lifting up one image of or perspective upon the functions 
of the ministr.y and ranging the others subordinately about it, 
but rather, the recognition by all ministers that the image or 
1. Ibid., Hiltner would probably accept a structure in which education is 
--r8cognized as a perspective which is at times dominant and from which 
acts of ministr.y can be viewed. 
2. The Purpose of the Church and Its Ministr;y, pp. 79 ff. 
3. Preface To Pastoral Theology, P• 228. 
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perspective that has made the ministry live most deeply for them 
may be different from that making the ministry come alive for 
others, but every minister must at the same time pursue what is 
the central perspective for him and not neglect the other per-
spectives.! 
Hiltner agrees the traditional offices of the church will continue 
to have usefulness as categories but their limitations will need to be 
reeognized. 2 There are several reasons why Hiltner feels that offices do 
not provide an adequate structure for a function-centered theology. First, 
offices are simply a classification and do not actually identi~ the func-
tional dynamics involved in a ministerial event. For example, preaching 
may also be teaching--depending upon the perspective by which it was per-
formed or viewed. To classify it as preaching does not exhaust the full 
meaning and significance of the event.3 
Second, the categorizing by offices results in an abstraction--the 
functions are detached or separated from each other. The result is that 
one compartment is used, and thus only one end of ministry is recognized. 
In reality, according to Hiltner, there are several legitimate ends in a 
ministerial event, and therefore a structure is needed to relate the per-
spectives or viewpoints to each other.4 
1. Ibid., P• 229. 
2. Seward Hiltner, "Implications for the Ministry of the Dialogue Between 
Doctrine and Experience, " Report of the Fifth Biennial Meeting of the 
Association of Seminary Professors in the Practical Fields, ed. Harry 
De Wire, Boston University School of Theology, Boston, Massachusetts, 
June 14-17, 1958, p. 15. Cf. Preface to Pastoral Theology, p. 216. 
Hiltner never states in what way the categorizing by offices (such 
as pastor, teacher, and priest) is useful. 
3. Preface to Pastoral Theology, p. 19. 
4. Ibid., pp. 16, 216. 
Third, Hiltner believes that the office theory of pastoral opera-
tiona has failed to provide a theoretical foundation upon which funda-
mental inquiry may proceed.l 
Fourth, the traditional structure according to offices results in 
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the contradictory practice of putting ministerial functions into pigeon-
holes and later saying pigeonholes really do not exist. This ambiguity 
has led Hiltner to conclude that "there must be a way of viewing the re-
lationships among functions that does not involve categorical separation 
and yet which does provide focus and clarity on ~ act or function.n2 
The principle structure used in theological seminaries since the 
latter part of the nineteenth century consists of four branches of the-
ology: biblical, systematic, historical, and practical theology.J 
Hiltner's criticism of this structure is twofold. First, it reC!huires 
practical theology to become a link between the three content branches of 
theology and the practices of ministry, implying that practical theology 
has no content and that it cannot become through organizing its data a 
branch of theology.4 No one branch should be expected to derive its con-
tent from the other branches except as all the branches are interrelated 
and dependent in part on each other.5 
Second, and somewhat related, it makes practical theology appear to 
be related structurally to all the content branches collectively and thus 
1. ~., PP• 60-61. 
2. "!nq:>lications for the Ministry of the Dialogue Between Doctrine and 
Experience." P• 15. 
3. Preface to Pastoral Theology, p. 218. 
4. Ibid. , p. 23. 5. Ibid., P• 20. 
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does not give the practical field integrity in inquiry and in reporting 
its conclusions. Hiltner feels that, whatever should be the appropriate 
number of fields in theological knowledge, each branch should be struc-
turally coordinated with each of the other branches. Such a proposed 
structure will make it possible for the functional fields to make their 
contribution to the whole body of divinity with some integrity.l As seen 
earlier, the lack of adequate structure has made it almost impossible for 
religious education to make a theological contribution that was acceptable 
to other branches of theology. 2 
b) Hiltner's Structure of Divinity 
The body of divinity, according to Hiltner, can be organized into 
two divisions: logic-centered fields and operation-centered or function-
centered fields. Logic-centered fields are those branches of theology 
that "find their focuses in something that is overridingly logical and 
necessary, such as the Bible, the interrelation of doctrines, the devel-
opment of history, or the meaning of morals.n3 The function-centered 
fields or areas of operation are those which contribute to general the-
ological knowledge from reflecting systematically on events or functions 
of ministr.r from a particular perspective.L As was indicated above, 
1. ~., p. 218. 2. ~., P• 216. 
3. Ibid., pp. 21, 28. Logic-centered fields suggested by Hiltner are 
--m:'ble or Biblical Theology, History of Christianity or Historical 
Theology, Doctrine or Doctrinal Theology, Ethics or Moral Theology, 
Personality or Psychological Theology, Humanities or Aesthetical 
Theology, History of Religions or Comparative Theology, etc. 
4. Ibid . The function-centered areas proposed by Hiltner are Shepherding 
--rHealing, Sustaining, Guiding) or Pastoral Theology, Communicating 
(Learning, Realizing, Celebrating) or Educational and Evangelistic 
Theology, and Organizing (Nourishing, Protecting, Relating) or 
Ecclesiastical Theology. 
Hiltner's concept provides a focus for studying ministerial operations 
without categorizing these operations. Hiltner frankly confesses that 
the names for the two divisions of divinity are used because of a lack 
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of any other label,1 and that the three branches of theology proposed for 
the function-centered division were somewhat arbitrarily chosen.2 The 
significance of this structure of divinity is as follows: 
1. Each field of inquiry is coordinate separately with every other 
autonomous field of theological study. One field is not coordinately re-
lated to all the other fields collectively. 
2. The theological method for each field may be somewhat different, 
but each contributes with integrity to the whole body of divinity or what 
Hiltner calls "theology in general.~3 
3. The linkage function between theory and practice is shared by all 
fields, and the structure is such that each field is interpenetrating every 
other field in a two-way communication.4 
4. The content of each field is theological, and in the case of the 
function-centered areas, the content comes from theological reflection upon 
pastoral function from one particular perspective. 
3. Nature and Method of Theology 
a) Theology in General 
Although each Christian has an obligation to be a theologian in order 
to study the meaning and implications of the Christian faith, specialists 
1. ~., P• 20. 
3• ~., P• 28. 
2. Ibid., p • 21. 
4. Ibid., p. 218. 
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are required to provide systematic and detailed inquiry in each of the 
several branches of theology. A specialist in a particular field--bib-
lical, doctrinal, historical, pastoral, operational, or other possible 
areas--is obligated not only to make critical studies of his special 
branch of theology but also "to relate his investigation to the other 
branches of theology and to theology in the more general sense."1 A the-
ologian is defined by Hiltner as a scholar who is able to combine "spe-
cialized scholarship with theological relatedness and relevance.n2 He 
admits that this results in some overlapping, but it also provides an an-
swer for the more recent tendency toward isolationism within the theo-
logical curriculum. As indicated in the previous chapter, the t'trentieth 
century was characterized by the rise of specialization. This was a pos-
sible response to the nineteenth century in which the scholars rightly 
saw that they needed to know something about several fields of inquiry in 
order to be effective in one area of study. Some were wrong, according 
to Hiltner, in feeling that they did not need to be specialists in any 
one area. He suggests that the problems of specialism can be avoided if 
one's specialization has as its aim to enlighten theology in general. 
We make special investigations to get light on general problems 
and not only on the specialized problems peculiar to the spe- -
c:ialized inquiry. Where that is done, specialism is wholly pos-
L ti ve and not disintegration.3) 
Theology in general is defined by Hiltner as being "that understanding of 
of our faith to which any branch of theology, each in its own way ~anJ 
point. n4 The specialist in one branch of theology is responsible for 
1. Ibid., P• 34. 
3. Ibid., P• 35. 
2. Ibid., P• 34. 
4. Ibid., p. 34. 
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relating the findings of his specialization to the other fields of the-
ology, and the aim of his specific investigations is to make contributions 
to a general understanding of the Christian faith.1 That each branch of 
theology has a particular and a common goal is described below: 
Each emphasizes some data not equally stressed by others. But 
since the final aim of each is, in its own way (through its own 
perspective), to clarify our understanding of the faith as a 
whole, that commonality makes each of them equally a brm1ch of 
theology. They are interdependent, but none is wholly deriv-
ative from the others in the sense that it is only a secondar,y 
or reproductive discipline without creative contribution of its 
own.2 
Workers in the functional fields of study have long resented the non-
theological images of their disciplines held by representatives of the 
logic-centered branches of the theological curriculum. For example, the 
field of religious education has contended that it is not primarily con-
cerned with methods of education but with experiences which may have im-
plications for the reconstruction of theology.3 Hiltner agrees with this 
when the structure of the theological discipline permits (and, of course, 
he believes his structure makes possible contributions from the operational 
fields). The theological intention of the operational fields, including 
religious education, are correct, states Hiltner. If data is pursued in 
a specialized manner, it must be applied beyond the narrow confines of 
one's discipline and eventually pointed to theology in general. 
Every field of inquiry has the obligation to integrate its findings 
with all other fields of study; no one field alone has the responsibility 
1. Ibid., PP• 34 ff. 
2. "The Defining of Pastoral Theology", p. 498. 
3. Cf. Elliott's experience-centered theology, supra., pp. 66 f. 
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to perform the relating function, nor is any field excused from the work. 
The two-way communication hoped for in Hiltner's structure is aimed at 
enriching the whole content of theology and not just one branch. The re-
sults of this interpenetrating relationship are the avoidance of the anti-
practical bias in some disciplines and the detheologizing of the opera-
tional fields.1 
b) Nature of Theology 
A definition of theology has been suggested in several places by 
Hiltner, but he has not given major attention to a systematic definition. 
This is probably due to his concern with theology as a process or a method 
rather than as an abstract definition. The dynamic nature of theology is 
revealed in this definition: 
Theology is man1s intellectual attempt to state and communicate 
the truth about his faith, that faith having come out of his 
and the church's total experience.2 
The relational nature of theology is expressed by Hiltner in a dis-
cussion on the nature of the gospel. To limit theology to a study of God 
is to say "that the gospel has some kind of independent existence apart 
from its impingement on the heart of man.u3i The Christian gospel is not 
solely about God, but is concerned with God's relation to men. Hiltner 
1. Preface to Pastoral Theology, pp. 35, 217-19. 
2. Seward Hiltner, "The Chaplain's Contribution to Theology," Pastoral 
Psychology, II, No. 12 (March, 1951), p. 31. 
3. ·~at We Get and Give in Pastoral Care--What We Get: II--Theological 
Understanding, u P• 14. 
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writes, "for what is theological understanding but improved understanding 
of God and his relation to man.ul 
Hiltner is critical of theology that spends all of its time in a 
backward look. He states that revelation is not just symbolic but con-
sists of actual events and is, therefore, historical. To consider God 
apart from the events in which God was dealing with men results in a reve-
lation that is abstract. So much of the arid intellectualism of theology 
results from a failure to recognize that man's understanding and reception 
of revelation a:e incomplete. This can be corrected by what Hiltner has 
called a miture-orientated theology.z An examination of present events 
will give opportunity to correct distorted concepts and will give rele-
vance to theology. Every belief of theology is thus reopened for exami-
nation by the process of reflecting upon present experiences and drawing 
anew theological conclusions. Hiltner writes: '~heology is not given by 
the past and by tradition but by God."3 The contemporary nature of the-
ology is expressed in Hiltner's thesis that God speaks in present experi-
ances. 
1. Ibid. 
There is a strong sense of the contemporaneous in connection 
with revelation. In some way or other, Ged is speaking in the 
present experience. It is true revelation, not something man's 
ingenuity has devised •••• Theology is living, and it is now.4 
2. Preface to Pastoral Theology, pp. 221-22. 
3. "Theology and the Institutional Chaplains, 11 Pastoral Psychology, II, 
No. 11 {February, 1951), p. 22. 
4. Ibid. 
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Finally, Hiltner insists that one's understanding of the faith must 
not be equated with the faith itself. Man's understandings, conclusions, 
and formulations are always under judgment. His faith is always mixed 
with "doubt and despair" and his theological answers are never "untinc-
tured by the doubt, struggle, and despair to which the question refers.ul 
This point gives support to Hiltner's desire that reflection upan man's 
experiences are neeessar,y for the formulation of theology. And, as we 
shall now see, theological formulation or reformulation is possible by 
studying the operations of ministr.y. 
c) Function- centered Theology 
Earlier in this chapter function-centered or operation-centered the-
ology was defined as that theology which resulted from reflecting system-
atically and critically upon the events and operations of ministr,y from a 
particular perspective. It is a specialized study or branch of theology 
aimed at increasing the understanding of the Christian faith or theology 
in general. For Hiltner, the events, operations, and functions of min-
istr,y can b~st be examined by selecting one of three perspectives--shep-
herding, organizing, or communicating- -as a paint of view from which the 
dynamics of a function can be studied empirically. 
Technically, there are not in terms of ultimate content different 
kinds of theologies.2 There is no organizing theology, communicating the-
ology, or shepherding theology. These are branches of theology, each with 
1. Preface to Pastoral Theology, p. 222. 
2. Preface to Pastoral Theology, P• 21. 
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peculiar organizing principles. Every branch of theology uses the 11cQlJDUon 
currencies" of the faith--God, sin, salvation.1 The uniqueness of the 
function-centered or operational branches of theology is in their organ-
izing principles and in the application of theological method to the data 
collected from reflecting upon the experiences of faith from one partic-
ular perspective.2 This is in contrast to the logic-centered discipline 
in which data are organized after reflection upon the subject matter of 
the faith from one of several organizing principles. 
It should again be observed that Hiltner sees function-centered the-
ology as more than the perfection of one's performance. It is using all 
the possible intellectual tools in order critically and empirically to 
arrive at a systematic articulation and clarification of the faith. 
Theological learning can be had from analyzing the concrete experi-
ences of people and the concrete functions of ~nistry.3 Case studies 
are one way to get away from theological abstraction. The systematic 
examination of real people experiencing religion gives new significance 
to traditional theology. 
Hiltner has demonstrated the case method admirably in an article on 
the concept of responsibility. By a clinical study of a person known as 
Mary F., Hiltner made a clarification of the Christian meaning of respon-
sibility. In making his study and in arriving at theological conclusions, 
1. Ibid. 2. Ibid. 
3. Seward Hiltner, '~at We Get and Give in Pastoral Care--What We Get: 
!--Self-Understanding," Pastoral Psychology, V, No. 41 (February, 
1954), pp. 14-15. 
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Hiltner utilizes the resources of psychiatry, psychology, sociology, and 
theology.l 
In a more extensive, but no less critical and systematic manner, 
Hiltner studied the case reports of a nineteenth-century Presbyterian min-
ister, Ichabod S. Spencer, as a basis for his introduction to function-
centered theology. These reports of Sper.cerwere written records of his 
pastoral work with persons. As Hiltner suggests, it is difficult to re-
port concrete experiences and no device is perfect. The direct discourses 
of Spencer come close to being what Hiltner feels is good case material, 
and they provide the resource for hi~ formulation of pastoral theology.2 
d) Relation of Theology to Other Knowledge 
As has been implied earlier, the function-centered branches of the-
ology do not approach their theological task with a blank mind. They, 
like every other theological discipline, are in possession of the common 
doctrines of the faith. Also, like other fields of inquiry, pastoral the-
ology and other areas of operation are seeking through specialized study 
to understand more fully these doctrines. 
A problem for all theology is the relation of faith and the knowledge 
of the cultural disciplines. Questions asked by culture are sometimes an-
swered by theology, and sometimes questions asked by theology are answered, 
1. Seward Hiltner, "Clinical and Theological Notes on Responsibility," 
Journal of Religion and Health, II, No. 1 (October, 1962), pp. 1~20. 
Hiltner concludes that responsibility is relative to one's capacity 
or situation. 
2. Preface to Pastoral Theology, especially pp. 70 ff. 
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at least partially, by the world of culture.1 The data from the person-
ality and social sciences have assisted in greatly enhancing the signif-
icance of the operational fields of theology. 2 At the same time, the 
question as to the relationship of theology and other knowledge becomes 
pressingly crucial. Previous chapters have indicated something of the 
nature of this problem. Hiltner focuses the need for solution. 
Material of tremendous potential significance for the questions 
of theology is now available in the persanality sciences. When 
pastoral theology studies this material, as it pertains to the 
perspective of shepherding or communicating or organizing, it 
is following not a nontheological or an extra-theological method 
but something that is part of method in ever,y branch of theology. 
Faith can remain faithful and relevant only when it is in con-
stant and discriminating dialogue with culture.3 
Two methods for correlating theology and other knowledge are suggested 
by Hiltner. 
(1) Method of Correlation.--This is the theological method of Paul 
Tillich which Hiltner critically examines and interprets for function-
centered theology. Hiltner quotes from Systematic Theology, where Tillich 
writes: 11The method of correlation explains the contents of the Christian 
faith through existential questions and theological answers in mutual in-
terdependence.u4 It is not ntirely clear to Hiltner what Tillich means 
by his method of correlation, but he does suggest that it implies that 
theology can become more relevant when it speaks to questions which men 
1. ~., P• 22. 
2. "The Defining of Pastoral Theology, 11 p. 494. 
3. Preface to Pastoral Theology, p. 22. 
4. Quoted in~., p. 222. 
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are asking. The social sciences contribute to an understanding of man 
and his situation and, thus, contribute to clarification of man 1s basic 
questions. 
For Hiltner at least, Tillich does not completely solve the problem 
in his thesis that theology deals with ultimate concern and that other 
knowledge deals with preliminary concern. Hiltner writes: 
No one can say in advance when the emerging knowledge or insight 
is going to be ultimate or only preliminary. Nor does it seem 
sufficient to say that the sacred may erupt from the profane. 
Knowledge or insight of the utmost importance to theology 
may emerge at any time from a discipline that seems far removed 
from theology, and it hardly seems fair to say that discipline 
has no claim to what it has discovered.l 
Hiltner fears that the method of correlation could lead the oper-
ational fields to become more concerned in correlating practice with a 
theology which has been given, than in articulating the faith or in ar-
riving at a systematic theory from studying the practices. Two-way com-
munication between theology and other knowledge is Hiltner 1s description 
of a method in which theological answers can come from the social sciences 
as well as from theology itself.2 
Several other words were suggested by Hiltner to describe the tension 
and opposition between disciplines which nevertheless must exist in a real 
relationship. Such a word would need to "connote movement back and forth, 
acknowledging agreement or contribution when real, retaining tension when 
real.u3 Some attempts are "interconnection," meaning that a movement in 
one area would necessitate a study in how other disciplines might be 
1. Ibid., p. 223. 2. Ibid. 
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affected; "interpenetration," suggesting that an answer of depth in one 
field may be an answer for others also; "interrelation," connoting a unity 
rather than two discovering their commonality; and 11nexus 11 meaning a point 
of junction.1 
(2) Field Theory as a Model.--The second theological method suggested 
by Hiltner is supplementary to the first. To relate theology or ultimate 
truth to other truth or knowledge in general, he chooses a scientific 
metaphor or "model" known as field theory. 2 His analogy requires an under-
standing of magnetic force in a field of relationships. 
If one were to place a simple magnet under a piece of glass and pour 
a few iron filings over the glass, the filings would be arranged by the 
magnetic force into a field of relationship. Where the force is the 
strongest, the filings are crowded into a smaller area and would tend to 
come together in a point or points. Now in Hiltner's analogy, ultimate 
or saving truth is the force or 11focus 11 which influences the whole sphere 
of knowledge or "field."3 The gospel as a focus will result in a config-
uration of knowledge that will point or contribute to an increased under-
standing of what is ultimate truth. To try to deal with the focus or the-
ology without giving serious attention to the field or other truth results 
in an abstraction and theological irrelevance. 
The values of such a model in operational fields of theology are sug-
gested by Hiltner. 
1. It makes possible the retention of the gospel as the organizing 
principle and avoids categorical separation of ultimate truth and truth 
1. Ibid. 2. Ibid., pp. 56-5?. 3. Ibid., p. 56. 
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in general. It also prevents the minimizing of theology resulting in 
some sort of humanism.1 
2. It provides a model in which all knowledge can be organized and 
examined for clarification and understanding of ultimate truth.2 
3. The focus cannot be understood except as the field is understood, 
or as Hiltner has said, "anything within the field, if we rightly under-
stand it, has a certain degree and kind of relationship to the focus.n3 
The model proposal preserves theological immanence in knowledge in gen-
eral and theological transcendence in ultimate truth.4 
One other observation should be made. If I understand Hiltner cor-
rectly, the operations of ministry can become the viewpoint around which 
the field of relationships can be studied in order to understand both the 
operation and the truth which results from the event. 
The implications of his theological method of reflecting upon events 
and experiences for theological education are drawn by Hiltner. 
First, it is important that the student himself go through the pro-
cess of reflecting critically upon experiences rather than receiving the 
conclusions of his professors.5 
Second, the student should recognize that he will not learn all he 
will need to know. He instead should "be taught basic principles (in re-
lation to concrete situations), and a method for discerning such prin-
ciples through reflection on his professional activities.n6 
1. ~., P• 58. 2. Ibid. 
3. Ibid. 4. Ibid. 
5. 11Implications for the Ministry of the Dialogue Between Doctrine and 
Experience," P• 71. 
6. Ibid., pp. 72 ff. 
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Third, students need help in realizing that learning can continually 
take place and that doctrines of the faith will become clarified in the 
critical consideration of concrete ministerial functions.l 
4. Cognates 
There are three cognate perspectives or organizing principles for 
function-centered theology. These cognations are shepherding, communi-
eating, and organizing. Each is related to the others; allied, possessing 
similar nature and language. 
As indicated earlier, Hiltner views shepherding as being the perspec-
tive for pastoral theology and suggests that communicating and organizing2 
should each lead to a functional or operational branch of theology. He 
hesitates to name these related branches, although he did try out "com-
municational theology" and "organizational theology." Three perspectives 
are proposed because no one viewpoint will exhaust the meaning in an event 
or operation of ministry. ''When these perspectives are brought to bear 
upon pastoral events, with theological questions in mind and with theo-
logical conclusions drawn,n3 they will each lead to an operational field 
of theology. 
1. ~., P• 76. 
2. The participial forms ( "ing") are used by Hiltner to show that the 
three perspectives "are active and in process," and to help keep in 
mind "that such branches of theology do not merely examine bodies 
of subject matter already drawn from observation, but also, are con-
stantly engaged in such investigations." Preface to Pastoral 
Theology, P• 55. 
3. Ibid. 
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a) Shepherding 
Shephercling in its most ancient meaning refers to the tender and 
solicitous care exercised by the pastor to persons in need. "Central to 
the content of shepherding is the shepherd's solicitous concern for the 
welfare of the sheep.nl It is from this perspective that events of min-
istry leading to pastoral theology can be examined. 
The traditional aspects of shepherding--edification, comfort, disci-
pline--are rejected by Hiltner. 2 Edification has become ambiguous; in 
definition comfort has lost the depth of its original meaning; and disci-
pline has had its meaning altered. Three modern aspects have been pro-
posed to take the place of the older components of shepherding. Healing 
is "binding up the woundsn3 and "the restoration of functional wholeness 
that has been impaired.''4 Sustaining means living through a situation 
with one who suffers and enheartening him or giving him assistance in 
finding courage for the si tuation.5 Guiding is helping an individual "to 
find the paths when that help has been sought."6 
Shepherding is a unity, and the three aspects are not viewed as parts 
but are to be seen as subgroups of the unity with each contributing to an 
understanding of the nature of the shepherding content. Hiltner, in clar. 
ifying the nature of the aspects in shepherding (and the principle is true 
also for connnunicating and organizing), has suggested that they are "like 
searchlights illuminating a single object or theme,"7 and in this 
1. Ibid., p. 68. 
4. Ibid., p. 90. 
2. Ibid., PP• 64-68. 
5. Ibid., pp. 69, 118 ff. 
7. The Christian Shepherd, p. 7. 
3. Ibid., P• 69. 
6. Ibid., P• 69. 
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discussion the theme is shepherding. In addition, the aspects connote 
"that no particular number of perspectives or searchlights exhausts the 
meaning of the theme.ul 
An essential characteristic of the shepherding perspective is the 
attitude held by the parishioner and pastor. This attitude may not be 
conscious; but there is at a minimum a sense of a particular need which 
is felt both by the parishioner and the pastor, and a sense of receptivity 
on the part of the parishioner toward being helped.2 The basic attitude 
of shepherding--healing, sustaining, and guiding--is in every functional 
event of ministry, although it may not be the dominant activity. 
b) Communicating 
It is recognized by Hiltner that this cognate is not generally iden-
tified in its present form as a branch of theology. His reason for in-
eluding this as a perspective is explained: 
We call communicating a perspective upon all acts and opera-
tions of pastor and church because there can be no such act or 
operation in which communication does not occur, even though 
in many situations communicating may not be the leading or dom-
inating perspective.3 
The importance of communication in ministerial events is exemplified by 
Hiltner's reflections upon the case studies of Ichabod s. Spencer. 
Seventy-seven (or two-thirds) of the studies reported by Spencer were 
primarily occupied with comm~cation.u 
Communicational theology is that branch of theological study which 
draws its data from studying events, functions, and operations from the 
1.~. 2. Preface to Pastoral Theology, p. 68. 
3. ~., p. 183. 4. Ibid. 
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p0int of view of communicating. As in other branches, the study begins 
with theological questions and concludes with theological answers. 
Hiltner writes that the study of the communication of the gospel is 11both 
an application of theology and a contribution to theology.«1 
The nature of communicating is explained in an analogy of Hiltner's. 
The organic system is immediately and totally alert when touched by a 
stimulus. The stimulus is followed by a response • 2 Communicating deals 
with getting the Christian gospel to persons, individually and collec-
tively, in such a way that something will happen. 
In the structure of divinity outlined by Hiltner, communicating as 
a perspective might be identifiable with what he calls educational and 
evangelistic theology.3 On the other hand, he writes that the function 
of communicating cannot be confined to teaching or preaching and that 
there is more implied in this perspective than instruction or the getting 
across of content.4 
That preaching and religious education have been timid to draw the-
ological conclusions from their studies is observed by Hiltner, although 
he did suggest that early religious educators mistook their theological 
conclusions for doctrinal theology. Educational theology cannot replace 
doctrinal theology; each may serve to clarify or correct the other, but 
this does not make them competitors.5 
Regarding evangelism, Hiltner suggests that it has either been de-
fined so narrowly that it is peculiar to a few or defined so broadly that 
1. Ibid., p. 182. 
3. ~., p. 28. 
2. Ibid., P• 177; see also p. 56. 
4. ~., pp. 58-59. 5. ~., P• 182. 
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it has become everything that is done by ministry. Evangelism is a dimen-
sion of the communicating perspective but is not "always to be the focal 
point of our consideration, even though it is never absent.n1 
Connnunicating is understood by Hiltner as "clarifying, making real1 
and reminding people of the Christian gospel;"2 and remembering the above 
discussion of aspects, we see that for this particular perspective three 
interrelated aspects of communication are suggested. 
The first is learning, understanding, or instructing. Although 
Hiltner does not say so, this seems to be very close to the ministerial 
offices of evangelism and education. It is realizing or assimilating that 
which we have not previously known.3 
The second is realizing, deepening, or edifying. Again Hiltner is 
not specific, but the offices of education or nurture and preaching seem 
to be close to the meaning of this aspect. It is "the recognition of new, 
deeper, or broader meaning to that which has been known or possessed be-
fore."4 
The third is celebrating, reminding, or commemorating. This aspect 
has much in common with the offices of preaching, worship, and sacraments. 
Celebrating is a deeper realization or assimilation "not through new ideas 
or the perception of new connections, but through corporate acknowledging.n5 
To study communication is to study relationships. Communicational 
and educational theology are really three studies: (1) a study of the 
1. Seward Hiltner, "The Meaning of Evangelism,tt Pastoral Psychology, VII, 
No., 69 (December, 1959), p. 10. 
2. Preface to Pastoral Theology, p. 183. 
3. ~., pp. 18o f. 4. Ibid., p. 182. 5. Ibid. 
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nature of the gospel, (2) a study of the nature of the human being who 
is to be the receiver of the gospel, and (3) a study of the relational 
process required. Attention to any one of these studies in isolation 
from the others will result in abstraction.l 
A study of preaching might be a good example. The tendency in hom-
iletics has been to give attention to the sermon on paper or as delivered. 
To study the congregation or the relation of the preacher and message to 
the congregation becomes very difficult. But the neglect of this rela-
tional study of preaching has resulted in leaving us, after many gener-
ations of studying preaching, without a systematic theory of communica-
tions.2 
The same analogy might be applied to religious education. Much of 
the abstraction in this discipline has resulted because education has 
given attention to methods and process at the neglect of the content or 
the gospel. A thoroughgoing theory of religious education will be the 
product of a study of the gospel, the individual, and the methods--all 
in relationship to each other. 
The task for students of the perspective of communicating is de-
scribed by Hiltner as rethinking and reworking "that which is essential 
and distinctive and focal about the gospel," and at the same time moving 
"to examine anew the findings and methods and conceptions of all areas 
of human knowledgen3 that might lend illumination to the whole process of 
communicating. 
1. Ibid., pp. 177 f. 
2. Ibid., p. 178. See also Seward Hiltner, "On Preaching," Pastoral 
--psychologz, XII, No. 113 (April, 1961), pp. 7-9. 
3. Preface to Pastoral Theology, P• 59. 
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c) Organizin~ 
Organizing, like shepherding and communicating, is a perspective b.1 
which events, functions, and operations of ministry can be viewed, with 
the conclusions leading to theological knowledge. It, too, is proposed 
as a branch of theology, but, unlike shepherdi ng and communicating, or-
ganizing has seldom been recognized historically as a separate perspec-
tive.1 Organizing as a perspective has become a modern necessity. The 
previous chapter has indicated how organization and administration are 
requiring increasingly the bulk of the pastor's time and energy. There 
is probably no field that is less understood, especi ally as a function 
of ministry and as a branch of theology. With the recent rise of the ap-
plied behavioral sciences, the increased attention to the interdiscipli-
nary fields of human relations and group dynamics, and the abundant re-
search in leadership-membership functions, this area will increasingly 
become an important branch of theology in the structure of divinity.2 
Organizing is defined by Hiltner as "that perspective upon the oper-
ations of pastor and church that makes the fellowship cohere and that de-
termines its relationships as a fellowship with everything that is not of 
the fellowship.n3 The focus of this perspective is upon the hmnan fellow-
ship to the world. Its emphasis is organic and not, as it has tended to 
be, mechanical. This branch of theology might also become "ecclesiastical 
theology.n4 
1. Ibid., P• 61. 
4. ~., P• 28. 
2. ~., pp. 198 ff. 3. Ibid., P• 61. 
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The three aspects of organizing are (1) nourishing, feeding, or 
aiding its development; (2) protecting or purifying it from inner or outer 
threats; {3) relating the fellowship to other bodies, institutions, cul-
tures, or states.l 
5. Summary and Critique 
Hiltner's formulation of a function-centered theology represents a 
forward step in providing a framework for an emerging theological under-
standing of the pastor's operations. Function-centered theology is found 
in those branches of theology in which theological understanding and clar-
ification are obtained from studying the events and functions of ministry 
from a particular perspective. Pastoral theology is that branch of the-
ology that brings the shepherding perspective to bear on the functions 
of the church and the pastor. Hiltner understands shepherding as an at-
titude, an activity, and a point of view. Cognate perspectives are com-
municating and organizing. 
Perspective, in Hiltner's thought, refers to a particular viewpoint 
or standpoint from which the functions are performed and examined. No 
one perspective will exhaust the entire meaning in an event or function 
of ministr.y, and therefore, other perspectives are necessary. At times 
a particular perspective will be major in a function, but the others are 
always present. 
Hiltner is critical of some of the traditional structures of the 
ministerial functions and suggests a structure of divinity organized into 
1. Ibid. ' p. 201. 
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two divisions: logic-centered fields and function-centered fields. The 
aim of each field and its various branches is theological. Each field or-
ganizes its data from a particular perspective, contributing its findings 
to theology in general. Every branch of theology is linked to every other 
branch in such a way that they are interpenetrating each other in a two-
way communication. 
The aim of every branch of theology is to understand and clarify the 
Christian faith. The functional branches are using the findings of the 
logic-centered fields, but they are also responsible for bringing new the-
ological learning into the body of divinity. By theology Hiltner means 
the understanding of the faith which comes out of the total experiences 
of man and of the church. 
The method of correlation and field theory are means by which the-
ology can be related to general knowledge. Ultimate truth and general 
truth exist in real relationship, but not without tension. New insight 
in one area or field will have its effect on all other fields. 
The three cognates of function-centered theology are shepherding or 
pastoral theology, communicating or educational and evangelistic theology, 
and organizing or ecclesiastical theology. The teaching-learning function 
(education) is never absent from any of these perspecti~, although it may 
be more dominant in one than the others. Also, Hiltner admits that shep-
herding as an attitude is always present in education, and is sometimes 
present as an activity. 
Hiltner's introduction to pastoral theology seems undoubtedly to be 
the first systematic and theoretical study of the structure and function 
of ministry in this century. It is too early to tell what effect it will 
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have upon functional branches of theology and the structure of the body 
of divinity. Too few studies have followed Hiltner 1 s in order to eval-
uate how seriously his suggestions will be heard. James Smart has com-
mended Hiltner for a "courageous attempt to provide a theological preface 
to pastoral theology,n1 but is critical of the limited viewpoint which he 
assumes for pastoral theology, that is, the position that pastoral the-
ology is a study of shepherding. 
In defining pastoral theology as shepherding, Hiltner's own concern 
for counseling seems to color his definitionJ and he admits a bias for 
the one-to-one relationship. His attempt to support his position by his-
torical evidence is almost convincing, but he fails to give consideration 
to the other side of the story. As we have seen in earlier chapters, pas-
toral theology is defined by some theorists as the theory and function of 
the pastor. If anything can be said for the historical meaning of pas-
toral theology, it must be that the picture is a confused one and that it 
is difficult to limit it to any one particular function or perspective--
unless it is the pastoring perspective used in its broad meaning. 
Closely related to the problem of definition is Hiltner's fear of a 
master perspective, such as practical theology with its various sub-
branches. To this observer, function-centered theology, in spite of its 
helpful relevance and the possible answers which it holds to many impor-
tant questions, is another master field with its subbranches of theology 
(although it may be more accurate to describe it as a new division of the 
body of divinity). Hiltner seems forced to develop a general theory of 
1. The Rebirth of Ministry, p. 108. 
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ministr,r and all its functions in order to develop a basic theory of one 
aspect of ministry. 
The perspective approach to the functions of ministry is intriguing 
and is representative of Hiltner's freshness. He manages to avoid com-
partmentalization, thus giving a wholeness to the church's operations; 
and at the same time, he provides a way for specialization which is nec-
essary with the pressing need to understand and assimilate a growing 
amount of knowledge. Shepherding as a perspective permits Hiltner to re-
tain its several meanings: as an attitude, activity, and a viewpoint. 
His thesis that one can come to a clarification ana even a correc-
tion of the doctrines of the faith from systematically studying events, 
experiences, and functions will certainly be attacked by the traditional 
theologian. On the other hand, it provides a framework in which other 
knowledge can be integrated, making it possible for faith to become con-
crete rather than remaining as abstract doctrines. 
The most important implication of his belief that learning of the-
ology can continue to take place in the study of concrete events lies in 
theological education. The theological student must not only be taught 
functions, but also the process of learning from such functions. He must 
not only have answers but will need to learn the methods by which he can 
continuously secure new and relevant answers. 
In a day in which many theological schools are struggling with the 
structure of the body of divinity, Hiltner's proposal seems timely. He 
admits that it is complicated, and at the same time, we are reminded that 
a simpler structure does not now seem to provide the answer necessary for 
organizing the branches of theology. His contribution lies in that no 
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branch is more important than another and that the work of dialogue is 
the responsibility of every field. It also gets away from the anti-
practical bias which exists in some theological disciplines and the neglect 
of theology in some others. Each branch has an obligation to point its 
findings to theology in general, assuming its responsibility for the inte-
grative process. Tensions are not removed, but Hiltner's structure pro-
vides for real relationships through which tensions can be used construc-
tively toward clarifying the nature of ultimate truth. 
The relation of religious education to Hiltner's structure is some-
what difficult to identify, and this is as it should be. Education is 
dominant in the communicating perspective but is a dimension in every per-
spective. It has been a contention of religious educators for several 
decades that teaching is larger than one office. In such a structure ed-
ucation is no longer isolated as a discipline, and at the same time, it 
is not imperialistic. The natural relationship of learning to evangelism, 
counseling, preaching, worship, and administration is more readily seen. 
The shepherding aspect of teaching can now be identified. 
It seems important to observe that Hiltner provides a structure in 
which religious education can rightly make its contribution to theology 
and to the clarification and understanding of the faith. In the old par-
allelism which formerly existed between religious education and other 
disciplines, the focus of the contribution was severely limited, or at 
least blurred, and resulted in religious education's developing its own 
particular brand of theology. As Hiltner suggests, religious educators 
were correct when they suggested that the educational process provided 
findings which would reconstruct theology. The problem was that they had 
1~ 
no way in the body of divinity in which to make their contribution. In 
function-centered theology, religious education does not compete with 
systematic or doctrinal theology; instead it is engaged tn a twQ-w~ com-
munication, focusing the discussion toward correction and clarification 
of its findings as well as those of other fields and pointing the results 
to theology in general. Theology is not the possession of one department, 
but it is the property of the whole body of divinity of which religious 
education (or Christian education) is a part. 
PART II 
PASTORAL THEOLOGY AND THE EDUCATIONAL FUNCTION 
IN WRITINGS OF SELECTED CHRISTIAN 
EDUCATION THEORISTS 
CHAPTER IV 
REUEL L. HOWE: CONCEPT OF DIALOGUE 
Thus far we have been primarily concerned with the background to con-
temporary pastoral theology. We have considered the beginning and history 
of pastoral and practical theology to the turn of the twentieth century. 
From about 1900 we were able to trace the rise of specialization and the 
separation of the functions of ministry into various ministerial offices 
and theological departments. Some factors contributing to the present at-
tempts to reformulate a pastoral theology and the several concerns for a 
rediscovery of wholeness of ministry have been described. A brief survey 
was made of the recent contributions of religious education in the formu-
lation Gf a church-centered theology and an integrated concept of ministry. 
Probably the most systematic attempt at formulating a new and indig-
enous pastoral theology has been made by Seward Hiltner. The preceeding 
chapter was a descriptive analysis of Hiltner's function-centered theol-
ogy. The importance of this concept lies in its timeliness and its rel-
evance to the American scene. Hiltner's work provides a backdrop and a 
frame of reference for looking at the work of several theorists who, in 
recent years, have had a concern for both the nature and theory of min-
istry and of Christian education. 
The concepts of Reuel L. Howe, Lewis J. Sherrill, and Ross Snyder 
will provide models for understanding pastoral theology and the relation 
of the educational function. The context for studying the works of these 
Christian educators will be four basic questions suggested by our study 
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of Seward Hiltner: What is the nature and organizing perspective of 
pastoral theology? What is the structure and content of ministry, and 
thus, pastoral theology? What is the nature and relation of Christian 
education (or religious education) to pastoral theology? What is the 
nature and method of theology? To Reuel L. Howe, we now turn. 
Always critical of the multiplicity of techniques for ministry, Howe 
has been a pioneer in the attempt to find a theological foundation for 
the pastoral ministry. As early as 1930 he had an interest in the possi-
bility that the social sciences could be correlated with theology. He 
has been greatly influenced by Martin Buber, and the dialogical principle 
becomes a basis for his dialogical concept of ministry. 
Howe was born in 1905 at Vashon, Washington. He received his B.A. 
degree from Whitman College, Walla Walla, Washington. Philadelphia 
Divinity School awarded him the S.T.B. and S.T.M. degrees. The S.T.D. 
degree was earned from the same school in 1941. At Philadelphia Divinity 
School he studied with George G. Bartlett, dean, who first introduced him 
to the possibility of pastoral theology as a discipline for the correla-
tion of theology and the social sciences. Howe's graduate program was 
under the joint auspices of Dr. Earl D. Bond, Institute of Mental Health, 
Philadelphia; several teachers at the University of Pennsylvania; and 
Philadelphia Divinity School. In 1930 he was ordained in the Protestant 
Episcopal Church, and in 1931 he was appointed vicar of St. Stephen's, 
Elsmere, New York. 
He was professor of pastoral theology, Philadelphia Divinity School, 
1937-44; and he served as chairman of the department of pastoral theology, 
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Virginia Theological Seminary, 1944-57. Presently, Howe is director of 
the Institute for Advanced Pastoral Studies, Bloomfield Hills, Michigan. 
Dr. Howe has been active as a consultant and resource leader for his 
denominational Department of Christian Education and has served on a lead-
ersrdp team for developing a training program for Episcopal ministers. 
He is a member of the Department of Pastoral Services, National Council 
for Clinical Training, and a member of the board of directors of the 
Washington School of Psychiatry and the Washington Seminar in Religion 
and Psychiatry. 
The Institute for Advanced Pastoral Studies was founded in 1957 by 
Howe and a group of laymen interested in the continuing education of min-
isters in pastoral theology: pastoral care, Christian education, preaching, 
communications, and community relations.1 The Institute was actually an 
out-growth of a consultation held by Protestant Episcopal leaders, with 
Howe as a consultant, to consider the development of a new Episcopal sem-
inary at Bloomfield Hills. The need for a center for continuing education 
of the clergy was expressed by Howe, and a group of laymen financed the 
project for a two-year period. The Institute now has a permanent inter-
denominational board of trustees and is financed largely by contributions 
from laymen. 
The purposes of the Institute are (1) to provide further training 
for ministers, particularly that which would help them learn from their 
1. This discussion is taken largely from the writer's unpublished paper: 
"lnsti tute in Advanced Pastoral Theology, '1 A Field Report to the 
staff, Local Church Division, General Board of Education, The Methodist 
Church, January, 1961. 
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own experience in the ministry; (2) to accumulate and make available to 
the whole church creative work that clergy are doing in their respective 
parishes; and (3) healing of some of the breaches in the spirit and life 
of the church by assisting ministers to understand anew the deeper pur-
poses of their ministry. 
From the writer's experience as a participant in a ten-day institute 
come the following objectives which are integral to Howe's pastoral the-
ology and the educational approach of the Institute: 
1. To correlate and integrate theological knowledge (the content of 
the faith) with the life and work of ministry. 
2. To experience a program of continual education that deals with 
the "real" questions of ministers, questions which are generally not dealt 
with by seminaries because most students have not had the experiences 
which make possible their formulation. 
3. To assist ministers in correlating the answers of the gospel with 
the questions of life, making possible a more relevant and realistic min-
istry. 
4. To understand and experience more fully the dialogical principle 
for the ministry. Roles and functions of the church are not either/or but 
interrelated. The relationship of the event of ministry calls forth the 
method, role, or function necessary to maintain the dialogue between God 
and man, man and man, minister and parishoner. 
5. To increase the possibility of the language of words becoming a 
reality in the language of relationships. 
6. To understand more fully that the church needs to be nourished 
and maintained in order that it may do its work in its dispersed life. 
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The chief role of the ordained minister in the gathered church is to pre-
pare persons for life in the world. The ministry dispersed is the laity 
at work in the world as the church. 
1. To assist persons enrolled in the Institute to experience affir-
mation as persons, to deal with some of the fears and frustrations of min-
istry, and to ulilize more effectively their own personal and spiritual 
resources. 
1. Nature and Organizing Perspective of Pastoral Theology 
Howe's formulation of pastoral theology centers as much in his con-
cept of laity as in his concept of the clergy. Although vitally inter-
ested in the meaning and function of the ordained minister, Howe's pas-
toral theology is really integral to his larger concern for the whole 
ministry which is dependent upon all the people of the church. He writes, 
"the Spirit is calling this generation to an appreciation of and depend-
ence on the ministry of all the people and away from a clericalized min-
istry.n1 Howe shares with Hiltner the belief that the functions of min-
istry belong to the whole church and not just to the ordained clergy. 
Therefore, Howe's books and articles have largely been concerned with the 
meaning and principles for ministry. And by ministry he seems to mean 
the participation of the clergy and the laity in the reconciling dialogue 
between God and man. 2 
1. Reuel L. Howe, "The Miracle of Dialogue." An unpublished manuscript 
of a book expanded from the Kellogg Lectures delivered at Episcopal 
Theological Seminary, Cambridge, Massachusetts, 1961, p. 129. 
2. Reuel L. Howe, Herein Is Love (Philadelphia: Judson Press, 1961), 
PP• 111 rf. 
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His concern for the whole ministry is related to his belief that the 
problems of the ordained ministry cannot be met apart from the problems 
of the church and its laity.1 The clergyman can find his ministry and 
its functions only by entering into dialogue with his lay people. 
It should be observed that in no way does Howe depreciate the 
priestly role of the clergyman. Yet in addition, he emphasizes the re-
sponsibility of the ordained minister to become the leader and trainer 
of laymen so that they can fulfill their ministry. The pastor is "the 
pastor of pastors, the teacher of teachers, the minister of ministers."2 
a) Definition 
Howe's definition of pastoral theology is not formally stated. In 
several of his writings he suggests the concerns of the discipline. First, 
pastoral theology is concerned with the nature and "being 11 of ministry and 
the functions which are expressions of that "being") He decries the tend-
ency in theological education to add courses in techniques without first 
providing studies that will get at the basic question of the nature of 
ministry. Like Hiltner he sees pastoral theology as being more than meth-
ods. If pastoral theology will give attention to the meaning and princi-
ples of ministry, the need for method courses will be reduced. 
Second, pastoral theology is concerned with helping other branches 
of theology to relate their insights to the work of the ministry. Howe 
1. ~· 
2. Reuel L. Howe, The Creative Years (Greenwich, Connecticut: Seabury 
Press, 1959), P• 226. 
3. Reuel L. Howe, ''What Is the Minister's Real Task?, n p. 341. 
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writes that "the content of pastoral theology is precisely the content of 
every department in the curriculum, while the methods and techniques of 
ministry are means of expression.n1 This seems to suggest that pastoral 
theology has no content of its own, but in later writings of Howe he makes 
clear that there is additional content in the dialogue between the gospel 
and the experiences, life stages, and crises of life.2 In this respect 
Howe is close to Hiltner's belief that there is content in the experience 
or event of ministry.3 The two may differ somewhat in emphasis, as Hiltner 
is concerned with what theological learning may come from reflecting upon 
the ministerial event while Howe seems to be concerned with how theology 
can become meaningful to persons through the relationships and experiences 
of life. 
Third, pastoral theology is concerned with correlation. He writes 
that there are two aspects represented in pastoral theology: (1) "the 
pastoral with its concern for the human situation," and (2) "theology 
representing the ultimate meaning that illumines and addresses the human.u4 
Implicit in the title of pastoral theology is "the principle of correla-
tion."$ The development of this dimension of Howe's pastoral theology 
1. Reuel L. Howe, "The Role of Clinical Training in Theological Education," 
Journal of Pastoral Care, VI, No. 1 (Spring, 1952), p. 11. 
2. Reuel L. Howe, "The Crucial and Correlative Role of Pastoral Theology," 
Pastoral P~chology, pp. 41 ff. 
3. The content is in the meaning which the interaction has for persons, 
and when the meaning illuminates man 1s relation to Ged, it is the-
ological in nature. 
4. Ibid., P• 37. 
5. ~· 
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has been influenced by two persons. The first was Paul Tillich. In his 
first major work Howe wrote that he had been greatly assisted in his at-
tempt to correlate '~hat we know about man with the truths of Christian 
theologyn1 by the appearance of Tillich 1s Szstematic Theolpgz.2 Many ref-
erences to Tillich are found in Howe's writing, although he hastens to 
assure the reader that he has not had the opportunity to study under 
Tillich and that Tillich "is in no way responsible either for mw under-
standing of his method or for my use of it.u3 
Martin Bubar was the second person influencing Howe's concept of 
pastoral theology, including the correlation dimension. Correlation does 
not take place in abstraction but only as persons participate in the lives 
and thoughts of each other and in dialogue with the Christian message. 
Dialogue is concerned with relations. In theological education dialogical 
encounter between fields of study, professors, and life experiences are 
necessary to "spark in the students a correlation between the Gospel and 
the human question or need.n4 Buber is often cited by Howe, and in a man-
uscript of a forthcoming book on the meaning and principles of dialogue 
he acknowledges his indebtedness.5 
Howe's pastoral theology is influenced in addition by the recent 
contributions from the new theology, biblical theology, existentialism, 
1. Reuel L. Howe, Man's Need and God's Action (Greenwich, Connecticut: 
Seabury Press, 1953), p. xi. 
2. Vol. I (Chicago: University of Chicago Press, 1951). 
3. Ibid., p. xii. 
4. Howe, "The Crucial and Correlative Role of Pastoral Theology," p. 41. 
5. "The Miracle of Dialogue," p. i. 
124 
depth psychology and the other social sciences, and the fields of commu-
nication. For Howe at least, a new and dynamic pastoral theology has 
emerged, and the changed character is described below: 
The character of the courses [pastoral theologY.] changed, too, 
from instructions in pastoralia to a consideration of the pas-
toral ministry as an instrument of the Church's mission to men 
and women in the crises of existence struggling to find a real-
ity capable of p~rifying, illumining and transforming the meaning 
of their living. 
b) Function of Pastoral Theology 
Attention will now be turned to the function or work that Howe sees 
for pastoral theology. There are three areas which he feels are crucially 
significant. 
(1) General Function.--To build bridges between the meanings which 
men bring from the human situation and the gospel is the general function 
of pastoral theology. The nature of this work is clarified by Howe in 
the following statement: 
Pastoral theology works to initiate, direct, and maintain a 
dialogical relation between the Gospel and the needs of men, 
between the Church and the world, between the insights of the-
ology and those of the social and therapeutic sciences.2 
The importance of the above statement lies not only in its description 
of the general work of pastoral theology; but the focus upon a colloquy 
or intercourse between man and the gospel and between the social sciences 
and theology is fundamental to Howe's concept of pastoral theology. 
There are two aspects of this function. One, the dialogical sug-
gests that the work of correlation is never complete and that a perfect 
1. "The Crucial and Correlative Role of Pastoral Theology," p. 40. 
2. Ibid. 
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relationship between the church and the world is always in the process 
of taking place. Two, the various disciplines involved in this inter-
locution have the obligation by the very nature of their content to speak 
to one another. As Howe points out, the temptation is to become preoc-
cupied with one's particular field and, therefore, to become careless 
with relationships with other cognate fields. He sees pastoral theology 
working at keeping the dialogue alive between the several fields of social 
science and the several branches of theology.1 
(2) Educational Function.--The work of education in theological ed-
ucation is the second function of pastoral theology. To understand this 
work it is necessary to put it in the context of Howe's critici sm of the-
ological education. First, he sees the seminaries torn between two un-
related concepts as to their task. One is the belief that the major con-
cern of theological education is to assist the student in the mastery of 
the classical theological disci plines. The other is an emphasis upon the 
preparation of the student for the work of the ministry. The result has 
been a divided and sometime competing division within the curriculum. He 
sees much of the theological education divided sharply between the prac-
tical courses and the classi cal academic departments. 
Second, Howe believes that theological education should recognize 
its limitations; mainly, the theological student has not had the experi-
ences of an ordained minister and therefore is unable to ask the questions 
to which theological education can speak. Howe recognizes that some expe-
riences occur in clinical training, field work, and other such training 
1. ~., P• 41. 
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enterprises. Yet the questions arising out of these experiences are some-
times not taken seriously when the student encounters the content disci-
plines of theological education. Howe sees this resulting in the student's 
having a body of content and little understanding of people; or at least, 
his theology is unrelated to the people with whom he is ministering. Also, 
when content is learned, the student then needs help in translating it into 
meaningful words and actions. 
Third, Howe is critical of theological education for its failure to 
assist the student in the integration of his theology with the functions 
of ministry. Faith and work are compartmentalized, leading to much frus-
tration and dissatisfaction later in the parish work of ministry.l 
Howe sums up from his experience as a theological student the need 
which he had for a relevant pastoral theology. The following is from an 
informal address transcribed from a tape recording: 
They passed on to me and my classmates the history and theology 
of the Christian faith and we dutifully wrote it all down •••• 
It was wonderful stuff, but when I got out into the parish, I 
didn't know what to do with it •••• My parishioners were an 
embarrassment to me. Their lives and their questions were ex-
pressed in a language that did not speak to the language in 
which I 1d received the statement of the faith ••• • My experi-
ence in the Seminary made me a slave of some images, and it 
didn't call me forth as a minister.2 
1. Reuel L. Howe, "Theological Education After Ordination," Making the 
Ministry Relevant, ed. Hans Hofmann (New York: Charles Scribner's 
Sons, 1960), pp. 131-33, 149 ff. 
2. Reuel L. Howe, "Christian Group Life in Theological Education," Report 
of the Fifth Biennial Meeting of the Association of Seminary Pro-
fessors in the Practical Fields, ed. Harry De Wire, Boston University 
School of Theology, Boston, Massachusetts, June 14-17, 1958. 
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Undoubtedly, Howe's seminary and early parish experiences sent him 
back to graduate school for additional study and have greatly influenced 
his formulation of pastoral theology. 
The work of pastoral theology in theological education has several 
aspects.l The first is in the attention which pastoral theology gives to 
the study of man, his psychological development, and his human situation. 
Such study contributes to a ministry that is "life-centered rather than 
agenda-centered. 11:2 The educational work of pastoral theology helps tG 
prepare the future pastor in recognizing the human questions to which his 
theological education can speak. And in speaking, the pastor is learning 
how the language of faith can be translated into the language of his peo-
ple. The critical study of theology, Bible, and other related subjects 
becomes relevant as the student comes to focus the resources of the 
Christian faith on people and their needs.3 
Another aspect of the educational work of pastoral theology is helping 
the student make his own correlation between the content of theology and 
the functions of ministry • 4 In this regards Howe seems to be essentially 
in agreement with Hiltner that students need to be trained in the process 
of finding answers rather than to be given the ready-made answers of the 
professors. Howe points out that the correlation can not be done for the 
student by the professor, although the professor serves to stimulate and 
1. Howe, "The Crucial and Correlative Role of Pastoral Theology," p. 41 
2. Howe, "Theological Education After Ordination," p. 164. 
3. "The Crucial and Correlative Role of Pastoral Theology," p. 41. 
4. ~· 
128 
to supervise the student in his work at integrating the faith with the 
functions of his calling.1 Howe writes that pastoral theology has 11the 
special task of making sure that this correlative dialogue is going on 
in the student's own thinking, whether anyone else [Other departments] 
is working at it or not."2 
Still another aspect of the educational work of pastoral theology 
is to help the student to become a free and mature person in order that 
he might be more effective in communicating the gospel and ministering to 
people) 
Finally, the educational work of pastoral theology is to help the 
student to perform the functions of ministry--preaching, teaching, pas-
toral care, conduct of worship, and church administration. Its task, ac-
cording to Howe, is to help the future pastor not only to know the tech-
niques but also to recognize and know the dynamics of faith to which the 
techniques of ministry become an expression.4 
(3) Pastoral Function.--The last work suggested by Howe is more dif-
ficult to comprehend and to interpret . It brings to the work of pastoral 
theology the note of mystery and Howe's sacramental concept of life and 
ministry. The pastoral function is the dialogical relationship between 
persons through which the Holy Spirit brings restored and renewed power 
to the individuals of the relationship. Ho't're describes this in the fol-
lowing words: 
1. Ibid. 
The pastoral function of pastoral theology is to help us corre-
late within ourselves the power of God as revealed through Jesus 
Christ as the power of the personal, and the power of the per-
sonal as experienced in our human relations. • • • The pastoral 
2. Ibid. 
3. ~., P• 42. 4. Ibid. 
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theological principle for ministry is the power of the personal 
without which the functions of preaching, teachingi pastoral 
care, worship, and administration are empty forms. 
To be a person in whom God's redeeming action can occur is the pur-
pose of ministry. It is Howe's belief that God's works in and through 
persons in relationships and pastoral theology serve to awaken such an 
awareness in the one who is preparing for ministry. The power of the per-
sonal should guide and inform the techniques of the pastor and bring an 
integration to the work of ministry. 2 Howe has expressed it this way: 
The power of the personal which in its greatest dimension is 
the mutual participation of God and man in the work of love 
is a principle which brings the complexity and diversity of 
ministerial function into clarifying order and single-hearted 
purposefulness.) 
The dialogical participation through which God acts is a clue to 
Howe's organizing perspective for pastoral theology and for ministry. 
To describe this perspective will be our next task. 
c) Organizing Perspective 
As we have suggested above, Howe's work must be seen within the con-
text that ministry is shared mutually by the clergy and laity. The church 
gathered exists so that the church may be dispersed in the ministry of the 
laity performed in the life and work of the world.4 Whatever is said about 
Howe's organizing perspective for pastoral theology can be said for the 
ministry of the laity. Although Howe's concept of pastoral theology has 
1. Ibid., pp. 42-43. 
2. ~., also, '~at Is the Minister's Real Task?~, pp. 341-43. 
3. Ibid., P• 43. 4. Supra, p. 120. 
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been focused on the clergy, it would be difficult to separate or exclude 
the laity from it. Few of Howe's works have been written exclusively for 
the ordained minister. He has written for and has reached both clergy 
and laity. This is to say that as we approach Howe's organizing perspec-
tive, it needs to be noted that it is applicable to the work of the laity 
a~ well as the clergy. In this regard he shared with Hiltner the belief 
that pastoral theology is not limited to the ordained minister.l The 
functions belong both to the pastor and the church. 
There are several major themes which run through Howe's major works. 
Each of these themes is integral to the larger theme of dialogue which 
seems to be the organizing perspective for Howe's concepts of pastoral 
theology and of ministry. We shall identify briefly these rel ated themes 
and define and describe dialogue as used by Howe. 
The language of relationships was the subject of Man's Need and God's 
Action published in 1953.2 It is Howe's thesis in this book that God 
created man for relationship and that man is to live in a structure of 
persons. God's approach or work is through persons. God's gift is rela-
tionship, and only in community in dialogue can personality arise.3 
For Howe the structure of relationship is essential for life and 
meaning; it is only in and through personal relationship that '~e meet 
and hear God and receive the blessing of His action."4 Relationships are 
1. Cf. Hiltner, Preface to Pastoral Theolo~, pp. 37-39, and Howe, Herein 
Is Love, chap. iii. 
2. Greenwich, Connecticut: Seabury Press. 
3. ~., pp. 319-30. 4. ~., P• 23. 
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important as they become channels of God's reconciling love. Such rela-
tionships are dialogical--"a community of the I and Thou.• 1 In dialogue 
the language of faith (words) becomes concrete in the language of rela-
tionship (encounter). In this regard one of the purposes of education is 
to correlate the Christian content with the personal encounter. The en-
counter is meaningless without the Christian tradition.2 
Sin for Howe is the assertion of oneself as being sufficient and, 
thus, not needing a relationship with God or man) This "anxious seeking 
for our own being keeps us from finding our being in Him and in our rela-
tions with one another. 114 Alienation results in a monological relation 
with God as well as with others, and reconciliation or "at-onemss''is the 
experience of becoming reunited in a dialogical relation in which God's 
love can act. Baptism is the sacrament calling us into a ministry of 
relationship in which clergy and laity become "mediate agents of God's 
action. ,,5 
A second book by Reuel Howe, The Creative Years, published in 1959, 
spells out further his concept of the language of relationship and devel-
ops the theme of the power of the personal.6 The focus of the book is on 
the middle years, but it might also be described as appl ied pastoral the-
logy for family living. In this book Howe makes his case for the importance 
of the personal being in helping another become and remain a person. We 
1. Ibid. , p. 30. 
3. Ibid., p. 33. 
2. ~., P• 114. 
4. Ibid. 
5. Ibid., P• 58; also PP• 40 ff., P• 61. 
6. Greenwich, Connecticut: Seabury Press. See especially, pp. 21-40. 
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have already noted above that this is a major function of pastoral the-
ology as Howe defines it.1 
The power of the personal is defined by Howe in the following state-
ment~ 
The power of the personal is the power to hear and to help one 
another, and, incidentally, to be heard and helped ourselvesJ 
the power to live together with mutual helpfulness and crea-
tiveness.2 
As Howe is not always systematic in his writings, he does not clar-
ify all the dimensions of this definition. There are several aspects 
which are clearly stated.3 One, power here does not refer to aggressive 
powerJ it is rather the strength of an individual which rests in his being 
as a person. Two, power of the personal is the power to accept oneself 
and in turn makes possible the acceptance of another; or it is the accept-
ance by another making possible greater self-acceptance. Three, the defi-
nition implies the aspect of finding more completely oneself and achieving 
a being that is authentic and without pretense. Four, as we have seen in 
our discussion of the function of pastoral theology, the power of the per-
sonal is God incarnate working creatively through personal relationships. 
Finally, the definition suggests that in the power of the personal there 
is a mutuality which is the persons' helping one another to become and re-
main persons. 
In 1961 Howe's third work entitled Herein Is Love,4was published. 
In this book he continues the two previous themes but adds another one: 
1. Supra, PP• 128 f. 
2. The Creative Years, p. 31. 3. Ibid., pp. 21-26. 
4. Philadelphia: The Judson Press. 
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the church as the embodiment of God's love in human rel ations. There are 
two aspects of this theme that we shall briefly describe. 
First is the meaning of love. Here Howe reminds us that the word 
"love" is often misunderstood because it has been understood as synonymous 
with sentiment, feeling, or emotion. All three are a part of love, but 
there is another dimension. He says that the definition "God is love" 
carries with it the concept that love is "the moving, creating, healing 
power of life; of love that is 'the moving power of everything toward 
everything else that is.•n1 It is the work of the church to nurture man's 
response to God's love. He writes: '~e are to love God by loving one an-
other, and in loving one another we introduce one another to God.u2 
Second is the mission of the church. As suggested above, it is the 
work of the church to bring man into the reconciling dialogue with God. 
To be in dialogue with God requires living in dialogue within the church 
and the church with the world. Dialogue is to be in communication, and 
conununication is necessary to the expression of love.3 Ministry of dia-
logue becomes the expression of God's love. Howe writes: 
Members of the church, including the clergy, must take the risks 
of communication •••• We must do this with the expectation 
that God will speak and act through our dialogue together, so 
that it will become our dialogue with Him. Out of this will 
come new awareness of our task for Christ in the world ••• • 
The form of the ministry needs to be rethought in each age, but 
it must be formed by a dtuble focus on Christ's ministry and the 
need of the world today. 
In Herein Is Love Howe introduces the theme of dialogue, and this he 
expands in what is to be his fourth book. Dialogue is a major perspective 
1. ~., p. 44; the quotation within is from I John 4:10. 
2. Ibid., P• 45. 3. Ibid., pp. 99 ff. 4. ~., p. 111. 
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for Howe's concept of ministry and pastoral theology. The ministerial 
functions are organized by the dialogical principle. The work of main-
taining dialogue in the Spirit of Christ is that which calls forth the 
needed function, whether it be preaching, counseling, teaching, or wor-
ship.1 Many of the insights which Howe has been sharing with ministers 
through the Institute in Advanced Studies were organized for the 1961 
Kellogg Lectures delivered at Episcopal Theological Seminary, Cambridge, 
Massachusetts, and later expanded into a manuscript to be published as a 
book entitled, ''The Miracle of Dialogue. n2 We shall turn now to examine 
Howe's concept of dialogue as to its meaning, its barriers, and its im-
plications for pastoral theology. 
(1) Meaning of Dialogue.--Dialogue, according to Howe, is when two 
or more persons interact and real meeting and meaning take place. It is 
an openness and an approach in which persons are able to witness to truth 
to each other.3 It is an event which is experienced "from the side of 
the person one meets as well as from one's own side. ,,4 This open meeting 
and mutuality of experience is very similar te Martin Buber 1 s understanding 
of dialogue as experiencing the other side.5 A dialogical relation is 
1. Informal lectures, Institute for Advanced Pastoral Studies, Cranbrook 
House, Bloomfield Hills, Michigan, January 9-18, 1961. Reported 
from the writer's notes. 
2. The writer is grateful to Dr. Reuel L. Hewe for sharing the manuscript 
prior to publication. 
3. ''The Miracle of Dialogue, " p. 41. 4. Ibid., P• 34. 
5· Howe acknowledges his indebtedness to Martin Buber, Between Man and 
Man, trans. Ronald Gregor Smith {New York: Macmillan Co., 1947); and 
MaUrice s. Friedman, Martin Buber: The Life of Dialogue (Chicago: 
University of Chicago Press, 1955). 
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described by Bubar as "the extension of one's own concreteness, the ful-
filment of the actual situation of life, the complete presence of the re-
ality in which one participates."1 The elements of such a relationship 
are (1) a relation between persons; (2) an event, experienced in common; 
and (J) a living through the common event from the standpoint of another.2 
Howe's definition of dialogue reads as follows: 
Dialogue is address and response between persons in which there 
is a flow of meaning between them in spite of all obstacles that 
normally would block relationship. It is the interaction be-
tween persons in which one seeks to give himself as he is to an-
other, and seeks to know the other as he is. • •• A relation-
ship of dialogue is a pre-condition to dialogical communication.3 
Implicit in the definition above and in Howe t s manuscript "The Miracle of 
Dialogue" are some characteristics of dialogue. First, dialogue must be 
mutual and advance from each side. One cannot live. the other side of the 
dialogue. The other side must be free to respond or not and to make the 
kind of response he feels is necessary or that he is adequate to mruce.4 
Second, there is risk and fear in dialogue. The response cannot be 
predicted; the invitation to dialogue can be ignored or evaded by the 
other. Howe writes that "the miracle working power of dialogue may be 
released 115 when the parties involved accept the risk and the fear and, in 
spite of it, undertake a dialogical relation. 
Third, dialogue may show itself in a serious conversation, but con-
versation is not required for dialogue. Shared silence may be dialogical. 
1. Between Man and Man, p. 97. 2. Ibid. 
3. 11The Miracle of Dialogue, ' p. 32. 4. Ibid., p. 1. 
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Dialogue is "the serious address and response between two or more persons 
in which the being and truth of each is confronted by the being and truth 
of the other."l 
Fourth, acceptance is a part of dialogue, but approval is not re-
quired. Howe points out that some people err in identifying these two as 
one. He writes that "judgment is always implicit and sometimes explicit 
in acceptance.u2 The dialogical relation calls for members of the rela-
tionship to take stands; it is not a passive role.3 
Finally, dialogue is not a method but a principle of relationship, 
of communication, and of ministry.4 Dialogue is the principle which gives 
meaning to the functions of ministry. 
The antithesis of dialogue is the monological relation in which one 
or both sides of the relationship is preoccupied with self and is out of 
touch with the others. This is described by Howe as a person who "is con-
cerned only for himself and the others exist to serve and confirm him."5 
(2) Barriers of Dialogue •. --The ontological need and concern of man 
becomes a barrier to his entering into a dialogical relation.6 Man's anx-
iety and fear for his being and his desperate need for affirmation lead 
him to self-justification and defensive actions. The fear of being mis-
understood if one advances and the fear of being rejected if one becomes 
open leads men away from dialogue.7 Howe writes that this ontological 
1. Ibid. 2. ~., p. 4. 3. Ibid., p. 96. 
4. Ibid., P• 35. 5. Ibid., P• 28. 
6. The ontological barrier is also a source of the pastor's failure at 
ministry. 
7. Ibid., P• 21. 
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fear becomes evident "in our defensive remarks, our qualifications, our 
disguises and distortions of meaning, in our fear of being understood, 
and our fear also of being misunderstood.n1 He continues by pointing out 
that the ontological dynamics which are barriers to dialogue can become 
the source out of which dialogical relations can come. Each person in 
the dialogue will need to accept his need and that of the other for affir-
mation; each side will need to recognize that ontological anxieties and 
fears are being brought into the relation.2 
(3) Implications of Dialogue for Pastoral Theology.--As already in-
dicated, Howe organizes his system of pastoral theology around the prin-
ciples of correlation and dialogue. They are not mutually exclusive but 
are necessary to each other. Correlation takes place out of dialogical 
relations, and the need for correlation is that which gives rise to dia-
logue. Correlation is the theological method used by Howe and will be 
discussed in a later section of this chapter. Dialogue is the perspective 
around which Howe organizes the meaning and functions of ministry and, 
thus, represents an organizing perspective of his pastoral theology. Un-
fortunately, Howe has not brought together in one volume his statement of 
pastoral theology, but it is possible to identify some dimensions of dia-
logue for a pastoral theology of the meaning and function of ministry. 
First, dialogue becomes the principle for ministry. The ordained 
minister is not passive, timidly performing his functions; nor is he au-
thoritarian, constricting the full power of the ministry among and through 
the laity. In dialogue the pastor speaks his convictions or preaches the 
1. Ibid., p. 21. 2. Ibid., p. 22. 
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message clearly and boldly, attentive to a response. This is not speaking 
with dogmatism, expecting no response; nor being fearful that one might 
come; nor not hearing or not being available if a response should come. 
Second, dialogue becomes a focus for ministry. As we have noted 
above, a purpose for ministry in Howe's concept is to reunite God and men 
in a reconciling relationship in which men might find meaning for life. 
God is experienced in fellowship, and the dialogical relationship is the 
means by which God becomes known by man.1 The focus of the ministry is 
not to impart the words of the faith; to Howe, centering on content re-
sults in an abstraction of the gospel. The content of Christian knowledge 
is more than that which the minister brings from the various branches of 
theology. It includes what happens in the dialogical relationship. It 
is the gospel penetrating human experiences and becoming concrete as words 
are translated into actions. 2 He sees a need today to shake free from the 
stereotypes of religion and the conformity of Christian life and find the 
meaning of the gospel for one's life in the present time. The dialogical 
relationship helps the minister to focus in a relevant way upon the pres-
ent time, the needs and questions of men, and the meanings for which they 
search.3 
Third, the dialogical principle suggests that the church has differ-
ent roles and functions to perform and that the dialogical situation gives 
birth to the role and the function that is needed. Howe sees this principle 
1. ''What Is the Minister 1 s Real Task?," p. 342. 
2. ~.; "The Miracle of Dialogue," P• 50. 
3. ~., p. 132; Herein Is Love, pp. 109 ff. 
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delivering the pastor from the competition which presently exists among 
the functions.l Function is not something one brings to a situation but 
is something which arises out of the need to maintain the dialogical re-
2 lation between man and man, and thus, man and God. The role of functions 
in a dialogical ministry is described by Howe in the following statement: 
The function of the church is to be in dialogue with the world, 
and the function of the pastoral, homiletical, educational and 
priestly ministry is to promote and maintain the dialogue be-
tween the Word of God and the word of man in order that men may 
know their own need and possibilities, and know and accept what 
God has given them.3 
Howe in another context has suggested that dialogue is not an advocate of 
any particular method and that any method used is to be "the servant of 
the dialogical principle. 114 He continues by making the observation that 
any monological method (such as preaching) can be used dialogically, and 
a dialogical method (such as counseling) can become monological.5 
In regard to the forms in which ministry may be expressed Howe sug-
gests that, although we may not wish to discard what we have received out 
of the past, we should keep these historical forms open to renewal and at 
the same time be sensitive to the possible emergence of new forms.6 
Fourth, the dialogical principle delivers the pastor from the anxiety 
of having to provide the right answer to every question or the proper so-
lution to every problem. In a dialogical relation others bring possible 
answers and solutions. Howe points out that the laity have resources which 
1. Informal lectures, January 9-18, 1961. 
3. "The Miracle of Dialogue," p. 133. 
2. Ibid. 
4. ~., P• 36. 
6. ~., P• 132. 
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they bring to the encounter, and in dialogue the Spirit works to open 
each person in the relationship to discover possible answers and clues.1 
The role of the pastor in a dialogical ministry is not to bring an-
swers. Instead his role is to help people think and come to a decision 
as to what is truth for their situation. Howe suggests strongly that the 
tendency of the church to give answers results in weakening one1s ability 
-
to live his own life.2 This does not remove the obligation of the pastor 
or any other person in the dialogue to bring needed information. The dia-
logical relation correlates the resources--persons and content--and makes 
possible the birth of truth.3 
Fifth, the dialogical principle suggests that theology is really 
learned only in dialogue. By this Howe seems to mean that (1) theology 
should be related to the present questions of the human situation; 
(2) theology is learned as it is translated into indigenous language; 
----(3) theology is experienced as it is expressed in the language of rela-
tionships and action; and (4) theology is learned in a community of dia-
logue.4 
Sixth i s the implication that the ministry of dialogue includes liv-
ing in relation to the world. Howe is always concerned over the tendency 
of the church to withdraw from the world or to treat the world as being 
totally evil. He believes that the Spirit is at work in the world as well 
as in the church. For the church the world is its place of life and 
1. Informal Lectures, January 8-19, 1961. 
2. "The Miracle of Dialogue," PP• 46 ff. 
4. Ibid., P• 135. 
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mission. Howe continues by indicating that the church can speak to the 
world only as it is prepared to hear what the world has to say; other-
wise, the relation is monological rather than dialogical. And much of 
the church's life is monological because of its preoccupation with itself 
as an institution and an organization.1 
Finally, the dialogical perspective for ministry suggests that pas-
toral theolagy is concerned with the minister as a person. As we have 
already noted, ministry for Howe is largely embodied in the personal being 
of the minister. This is what he has described as the power of the per-
sonal. In the manuscript "The Miracle of Dialogue, II Howe describes the 
"dialogical person." 
B.y a dialogical person I mean one who is by word or relation-
ship in communication with his environment and open to the com-
munication that the environment offers, environment in this 
sense including both persons and things.2 
The characteristics of such a person are described by Howe as being 
(1) a total authentic person, able to respond totally to others, real~ 
present in a relationship, and willing to learn as well as to teach; 
(2) an open person, able to reveal himself to others and to receive reve-
lation from another; (3) a disciplined person, able to assume responsibil-
ity, not only for self but for others, and to accept the limitations and 
to recognize the opportunities of a relationship.3 
1. Especially in Herein Is Love, chap. vi. Also,Newsletter, January, 1961, 
Institute for Advanced Pastoral Studies, Bloomfield Hills, Michigan, 
pp. 1 f. 
2. "The Miracle of Dialogue, 11 p. 63. 
3. Ibid., PP• 63-74. 
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2. Structure and Content 
The need for a structure that will correlate the many demands upon 
the ministry and bring order to the ministerial functions is recognized 
by Howe. Such a structure should do more than provide an organization 
for the pastor's work; it should bring to the work some sense of purpose 
and direction. For Howe structure is not found in the offices or in the 
functions of ministry but in the very inherent nature of human life. He 
writes that the structure for ministry 
is inherent in the work itself. It is to be found in an under-
standing of the needs of people, of the inter-relation of the 
various crises in the individual lives, in the correlation of 
human questions with the divine answers, and in the inter-
relation and inter-dependence of each function of the ministry.l 
For Howe the life history of an individual provides a natural and 
inherent structure for ministry. The crucial events and the common crises 
to which all men are called and to which they must make some kind of re-
sponse, if they continue to live, provide a design for the work of min-
istry.2 These are identified by Howe as "the common ventures of birth, 
growth, maturity, mating, parenthood, of sickness, of bereavement and 
death.n3 Such experiences are turning points in life in which alterna-
tives become available, decisions must be made, and questions asked and 
answered. They provide junctions for life and the gospel to meet. 
Howe recognizes that the structure for ministry has generally cen-
tered in the functions themselves rather than in the events of human life. 
1. Reuel L. Howe, "Are Ministers Breaking Down?," Pastoral Psychology, 
IX, No. 84 (May, 1958), P• 58. . · 
2. Man's Need and God's Action, p. 50. 
3. ''What Is the Minister 1 s Real Task?," p. 345 • 
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He sees several advantages in the structure which he proposes. One, the 
events of life are "opportunities to proclaim the gospel of Christ ••• 
because the need of men and the action of God are more readily seen in 
relation to each other."l Two, the dialogue between the need of men and 
the action of God calls forth a correlation of the functions. Howe illus-
trates this by looking at the event of marriage. The pastor focuses upon 
the couple as people, the preacher upon the saving message of the gospel 
for marriage, the teacher upon their knowledge of marriage, and the priest 
upon sacramental experience of the wedding. 2 The minister does not ap-
proach the couple with fragmented functions, but they are in correlation 
by the event of ministering to a particular need. The functions are not 
"either/or" but are interrelated in the dialogue between man's need and 
God's message. "Each function always bears the responsibility of the 
others because of the unity of God's action.n3 
The four functions which Howe most often lists are priestly, pastoral, 
homiletical, and educational. He does not see each function as an isolated 
discipline but sees them all related to the field of pastoral theology.4 
The content of pastoral theology has already been implied earlier in 
the chapter in the discussion of the function or work of pastoral the-
ology.5 For Howe, pastoral theology is a correlative discipline bringing 
together in dialogue the content of the Christian faith, as represented 
1. Ibid., PP• 344 f. 2. Ibid., P• 352. ). Ibid. 
4. '~he Crucial and Correlative Role of Pastoral Theology," P• 42; 
"Theological Education After Ordination," pp. 133 ff. 
5. Supra, PP• 124 ff. 
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in the fiel ds of Bible, church history, and systematic theology, and the 
needs and questions which arise out of the human situation. The correla-
tion of faith and need becomes the dynamics behind the functions. If Howe 
is being clearly interpreted, pastoral theology is a unifying and coordi-
nating discipline, not only for the functions of ministry, but for the 
faith of the church and the questions to which it must speak.l This is 
not to say that pastoral theology has no content of its own, because in 
addition to the resources of faith and the resources of the social sci-
ences, pastoral theology has the truth which arises out of the dialogue. 
This content is a fresh, relevant, and a more concrete faith inherent in 
relationships and action. 
3. Christian Education 
Howe's concept of Christian education will now be described to see 
if there is not a model for understanding the relation of Christian edu-
cation to pastoral theology. We shall describe first the nature of 
Christian education and then the relation to pastoral theology. 
a) Nature 
Christian education in Howe's works is cast in the language of dia-
logue. He sees education as helping persons to understand the deeper 
(theological) meanings of their experiences and to bring together these 
meanings with the meanings of the words used to express the Christian 
1. "The Crucial and Correlative Role of Pastoral Theology," pp. 37 ff.; 
"The Miracle of Dialogue," pp. 129 ff.; and Informal Lectures, 
January 9-18, 1962. 
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faith.1 He feels that the teaching function has often placed too much 
emphasis upon words and has neglected the language of relationship. This 
belief has led Howe to define the teaching function in one place as "the 
process of finding our relation to persons and things, and learning the 
meaning of them."2 
To state Howe's concept in another way, education is the concepts, 
words, and doctrines of the Christian faith becoming real through the en-
counter of persons) He has written: "Christian education must be per-
sonal; it must take place in a personal encounter and, only secondaril~ 
is it transmissive."4 This is not to take away the responsibility of the 
church to rehearse the historical faith. Yet its focus is upon the fact 
that faith actually arose out of historical encounters between God and 
man. The words of faith must be actualized in present relationships 
between men, or they will remain subject matter unrelated to life. Or to 
state it in reverse: the word of faith is a symbol by which persons can 
identify theologically the basic meanings which arise out of life. The 
example which Howe cites in relation to this discussion is that a child's 
experience of trust needs the deeper meaning of trust found in the faith 
1. Man's Need and God's Action, p. 74. 
2. Reuel L. Howe, "A Theology of Education," Religious Education, LIV, 
No. 6 (November-December, 1959), p. 491. 
3. Ibid., pp. 489 ff. This article is a good example of Howe's use of 
--correlation. He interprets the great doctrines of faith -in the lan-
guage of relationships, especially educational experiences. See also 
"The Miracle of Dialogue, u p. 91. 
4. Man's Need and God's Action, p. 114. Italics are Howe's. 
-..... -
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experiences in the history of the people of God.1 Christian education 
cannot neglect either subject matter or the relations of encounter. Howe 
writes that one cannot be subordinated to the other. 
When the content of the tradition is lost, the meaning of the 
encounter is lost, and in the end even encounter itself. And 
when encounter is lost, tradition becomes idolatrous and sterile. 
Both are necessary to the faith c~mmunity, and both are danger-
ous and meaningless if separated. 
Howe feels that much of modern education has emphasized either con-
tent or experience and that the two have not always been seen as belonging 
together. Education as dialogical does not abstract the learning of in-
formation from the relationships to which the knowledge belongs. The 
"miracle of dialogue" is described in the following statement: 
There must be dialogue between teacher and student and between 
the meaning as formulated in theory out of man's past experience 
and meaning as it emerges out of their contemporary experience. 
The miracle of dialogue in education is the calling forth of 
persons who have found their own unique relation to truth and 
who serve that truth with creative expectancy.3 
This concept of education as dialogical emphasizes that what happens be-
tween pupils and between the pupil and teacher is significant content. 
What is taking place in a group may provide the "illustration and experi-
ence of the truth that was being talked about, and in relation to which 
its meaning would become vivid."4 It is these moments of truth that ed-
ucation is seeking. 
The teaching function of the ordained minister is shared with the 
laity. The minister's function is unique in that he is the coach or 
1. Ibid., pp. 114, 74. 2. Ibid., pp. 114 f. 
3. "The Miracle of Dialogue," p. 14. 
4. 11Christian Group Life in Theological Education," p. 42. 
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prompter making it possible for the laity to fulfill their calling to 
ministry. The minister as a "dialogist" is assisting laymen in bringing 
"the meanings of the Gospel into redeeming dialogue with the meanings of 
modern man."l Howe writes that information about God cannot substitute 
for the laymen's readiness to "represent God in the encounters and respon-
sibilities of their lives.n2 They need to correlate the meaning of the 
faith with the meanings which they have and to learn how to recognize the 
questions in "the human situation that call for their word or action as 
instruments of the Spirit. u3 
The clergy as well as the lay teacher must be willing to take the 
risks as well as use the opportunities of dialogue. They need to come to 
trust their students, believing that the Spirit is working and that learning 
is not dependent upon the teacher's presence. Dialogue trusts the other 
side, realizing that change in the student remains his responsibility and 
that he has the right to become only that which he can become.4 
Christian education is dialogical in one other relationship: that is 
the relationship between education and theology. Theology brings deeper 
meaning to the educational process when viewed from that perspective. 
And educational insights bring illumination to theological concepts.5 
1. Informal Lectures, January 8-19, 1961. 
2. "The Miracle of Dialogue, " p. 136. 
3. ~., P• 137. 4. Ibid., p. 143. 
5. "A Theology of Education," p. 489. 
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b) Relation to Pastoral Theology 
The educational function is integral to pastoral theology in Howe's 
work. They are inseparable, and one cannot be described without describing 
the others. Pastoral theology for Howe is the study of the meaning of min-
istry and its "being" which give rise to the functions. Education is in-
herent to the dialogical nature of ministry. 
Pastoral theology in Howe becomes a unifying branch of theology which 
is concerned with the correlation between faith and life leading to the 
words of faith becoming a reality in the language of relationship. The 
principle of ministry is dialogue in which God becomes known in the en-
counter between men. Whenever dialogue between the content of the faith 
and the meanings of life occur, truth is born. Education is concerned 
with the Christian tradition's becoming understandable through the rela-
tionships of life. This is the concern of education as well as the pas-
toral, homiletical, and the priestly functions. Each of these functions 
brings to pastoral theology particular skills and insights, but as has 
been observed above, pastoral theology for Howe is working to bring a cor-
relation not only between the knowledge required by each function but also 
between the functions and the other disciplines of divinity and, finally, 
with life itself. 
4. Nature and Method of Theology 
Howe seems not to have a formal definition of theology. At least 
one is not stated in any of his major writings. He refers to theology 
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as a branch of study,1 as the truth of the Christian faith,2 and as truth 
about God and man.3 Characteristic of Howe's concern is that theology 
becomes truth embodied in the life and experiences of man. Observations 
would suggest that the nature of theology for Howe is twofold: (1) the-
ology is to become concrete in the meanings which persons hold and the re-
lationships which they experience; and (2) theology or truth can be born 
out of the dialogical relations between persons and things. 
The method of theology in Howe's works is that of correlation. Howe 
uses this method in all of his works, resulting in bringing together in 
relation the content of the faith and the concerns of the human situation. 
He utilizes all the resources of divinity, of the social sciences, and of 
the experiences of life in order to clarify and understand the Christian 
faith. He uses widely case material to bring about a correlation between 
the human situation and the gospel.4 
Two works show especially his concern to translate abstract doctrines 
into a living theology.5 Such doctrines as Creation, Redemption, and Holy 
Spirit, and such Christian concepts as Crucifixion and Resurrection are 
interpreted in the language of relationships. 
Correlation for Howe means relating Christian concepts with life it-
self, utilizing all the resources at his disposal for illuminating either 
1. "The Crucial and Correlative Role of Pastoral Theology, n p. 40. 
2. Man 1s Need and God 1s Action, p. xi. 
3. "The Crucial and Correlative Role of Pastoral Theology, p. 38. 
4. In all of his writings, but especially in The Creative Years. 
5. "A Theology of Education" and Herein Is Love. 
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the Christian concepts or life. In such work the principle of dialogue 
is indispensable to Howe.1 The truth held by individuals and the various 
disciplines must be spoken out where truth will not be held separately 
but will meet in encounter in the hope that correction or clarification 
will occur. Truth may arise from the theological tradition or from the 
relationships of dialogue. 
The findings of the social sciences have two relations to Howe 1s 
theology. One, they help bring understanding from the human situations 
in order that questions can be formulated to which the gospel can speak.2 
Two, the insights from the social sciences illuminate theology and bring 
new meaning to traditional concepts.3 
For Howe, the work of theology has barely started. The dialogue be-
tween theology and the social sciences is one of the future tasks needing 
increasing attention. Also, there is a need to find new symbols that will 
express Christian meanings in relevant ways. Finally, there is the need 
to construct new images of the church and of the minister. For Howe this 
is the work of dialogue and of pastoral theology.4 
5. Summary and Critique 
Pastoral theology for Reuel L. Howe is set in the context of the 
church. Ministry is dependent upon all the people of the church and not 
1. "The Miracle of Dialogue," P• 7. 
2. Ibid., P• 105. 
3. "A Theology of Education," p. 491. 
4. "The Crucial and Correlative Role of Pastoral Theology," p. 44. 
151 
just the ordained clergy. The concerns of pastoral theology are (1) the 
nature and "being" of ministry and the functions which are expressions of 
that ministry; (2) the relation of the insights of other branches of the-
ology and the social science disciplines to the work of ministry; (3) the 
work of correlation in all its aspects, including relation of the minis-
terial functions to each other and of the gospel and the human situation. 
The principle for pastoral theology and for ministry is dialogue--the 
participation between persons and things resulting in the birth of new 
meanings. 
The function or work of pastoral theology is to relate the gospel 
to human need, to educate students for a ministry of dialogue, and to 
help the minister to correlate, within his person, the power of God. 
The major perspective for pastoral theology is the dialogical prin-
ciple suggested by Martin Buber. Dialogue is encounter, the meeting of 
the gospel with the human question, resulting in the language of faith 1s 
becoming a reality in the language of words. The barriers to dialogue 
and the implications of this concept were discussed. 
Howe finds a structure for ministry, and thus pastoral theology, in 
the common ventures and crises of life and not in the functions themse~ves. 
The functions arise when needed to further the dialogue between man and 
man and between man and God. The content of the field of pastoral the-
ology is the content of the other branches of theology, the social sciences, 
and the content arising out of dialogue. Out of dialogue, clarification 
and correction of the gospel's interpretation occur. 
The nature of Christian education is integral to the nature of pas-
toral theology. They both hold the same principles, namely, the language 
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of relationships, the correlation of gospel and need, and the redeeming 
work of dialogue. Christian education is defined in one place by Howe as 
the finding of one's relationship to persons and things and coming to know 
the deeper meaning of that relationship. 
Howe believes that content (tradition) and experience (relationships) 
belong together. Content helps to understand the experience; the experi-
ence clarifies the meaning of the content. 
It is concluded that in Howe's works the educational function is in-
tegral to pastoral theology. Although each function brings to pastoral 
theology particular skills and insights, these are correlated to form a 
whole concept of ministry. 
A formal definition of theology is unavailable in Howe's writings. 
Theology can be said to be the truth about God as experienced in the rela-
tionships of life. Truth becomes concrete in life experiences, and life 
experiences give new understanding to truth. Correlation is the theolog-
ical method for Howe, and case methods become tools for understanding and 
clarifying the relation of the gospel to human need. 
Howe's works provide us with a model for understanding pastoral the-
ology and the relation of Christian education. Pastoral theology is a 
discipline in theology concerned with the nature and work of ministry, 
and all the functions, including the educational function, are integral 
to it. Howe's concern is to describe ministry and the principles for its 
work. ~at he generally says is applicable primarily to the functions of 
teaching and counseling. 
It might prove helpful to make a brief comparison between pastoral 
theology as found in Howe and Hiltner. Pastoral theology in Hiltner was 
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concerned with the shepherding perspective, with communicating and organ-
izing as cognate perspectives leading to two related branches of theology. 
In Howe pastoral theology is concerned with the nature of ministry in all 
of its functions, and the perspective for his concepts is the dialogical 
principle and its aspects of relations and communication. In Hiltner pas-
toral theology, organizational theology, and communicational theology are 
all branches of function-centered theology. The focus of function-centered 
theology is upon the functions, with theological conclusions arising out 
of the study of functional events. Function-centered theology joins all 
other branches of theology in the work of correlation, with the findings 
of each being pointed to theology in general. Hiltner rejects a master 
perspective for the practices of ministry and feels that the burden of 
correlation should not rest solely upon the several branches of function-
centered theology. 
In contrast Howe 1s pastoral theology focuses upon the life issues 
and crises of persons. The several functions are integral to pastoral 
theology and are not necessarily seen as separate disciplines. Although 
other disciplines in divinity should be involved in the correlative proc-
ess, Howe sees this as one of the major works of pastoral theology. Pas-
toral theology is pointing the insights from theology and the other con-
tent disciplines to the work of ministry and the life needs of individuals. 
Like Hiltner, Howe believes that theology can be clarified and new truth 
can be discovered in the study of persons in relationship. He does not 
place as much stress upon new theological conclusions arising out of min-
isterial events as does Hiltner, for he is more concerned with having the 
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content of the faith become a reality in life or with life experiences 
bringing illumination to the content. 
Perspective for Hiltner is a point of view for studying the functions 
of ministry. Howe's perspective (and he does not use the term) is his 
frame of reference for organizing the functions of ministry. 
Neither man can be identified with a particular school of theology, 
although Howe seems to be influenced more by existentialism. Each man be-
lieves that truth can be correlated and that theology must be integrated. 
Hiltner's concept of theology is more systematic and his method of corre-
lation is more elaborate. Howe's work is somewhat mystical, and it is 
sometimes necessary to read his writings several times in order tQ grasp 
his full meaning. Both utilize case material in order to illuminate 
Christian truth. 
The relation ~f the educational function is a concern of each man. 
Each is concerned with the separateness which sometimes exists between 
the functions of ministry. Hiltner sees education as being a dimension 
of every ministerial event but especially dominant in the communicational 
function. Howe 1s concept of education is integral to his pastoral the-
ology, and it is difficult to describe the one without also describing 
the other. Howe is concerned with ministry and with the functions that 
are needed to express this ministry in relation to the issues of the 
human situation. 
Penetrating all of Howe's work is the influence of Martin Bubar and 
the sacramental approach to life. Howe writes not as a systematic and 
critical theologican but as a mystic concerned in describing man in his 
relation to other men and to God. The spiritual reality of such communion 
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makes Howe read at times like poetry or classical religious literature. 
As with Buber 1s I and Thou,1 Hawe 1s pastoral theology contains meaning 
behind the words which has not yet been discovered in this study. 
1. Martin Buber, I and Thou, trans. Ronald Gregor Smith (New York: 
Charles Scribnerls Sons, n.d.). 
CHAPTER V 
LEWIS J. SHERRILL: CONCEPT OF WHOLENESS 
A second model for understanding the nature and functions of min-
istry and the relation of Christian education to pastoral theology is 
found in the works of Lewis J. Sherrill. Primarily a Christian educator, 
he has never been sectarian in his interests. All his works reveal a con-
cern for a whole ministry. His concern for wholeness was briefly formal-
ized in The Gift ~f Power,1 written a few years before his death. His 
position was that a modern philosophy of Christian education must be cen-
tered in a philosophy of wholeness in which Christian education would 
find itself in relation to other functions within a whole ministry to a 
whole person. Such a model would necessitate an end to a fragmented min-
istry to a fragmented person. 
Unfortunately, Sherrill's philosophy of wholeness was never expanded 
and formulated systematically. No additional works appeared after The 
Gift of Power and before Sherrill's death. 
Born in Haskell, Texas, in 1892, Sherrill was educated at Austin 
College, Sherman, Texas, and Presbyterian Theological Seminary, Louisville, 
Kentucky. He did graduate study at Northwestern University and received 
his Ph.D. degree from Yale University. For four years he was pastor of 
the First Presbyterian Church, Covington, Tennessee. In 1925 he became 
professor of religious education at his own seminary in Louisville, and 
1. New York: Macmillan Co., 1955. 
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five years later he assumed also the duties of dean of the school. He 
accepted the call in 1950 to Union Theological Seminary, New York, to be-
come Skinner and McAlphin professor of practical theology. Here he served 
until his death in January, 1957, just a few months prior to his retire-
ment. 
Sherrill was deeply involved in theological education and was one of 
the persons having much to do with the organization in the early 1930's 
of the American Association of Theological Schools. He served in a vol• 
unteer capacity as its first executive secretary and was later elected 
president and chairman of its executive committee. It was under Sherrill's 
leadership that funds were secured making possible a permanent staff for 
the Association. 
During the last dozen years of his life, Sherrill was seriously 
limited by failing eyesight, but in spite of the impairment he was able 
to find ways of effectively continuing his teaching, lecturing, and trav-
eling. It is significant to observe that what are considered to be his 
more important works were written during this period. 
Sherrill was one of the earliest Christian educators to search for 
the contributions that psychology and especially psychiatry could make to 
Christian education. He was also one of the first to move beyond the mere 
absorption of these contributions to an integration with theology.l It 
was his belief that such an integration should be made within the context 
of what was distinctive about Christian revelation and the church. 
1. Lewis J. Sherrill, Guilt and Redemption (Richmond, Virginia: John Knox 
Press, 1945). 
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Another contribution of Sherrill's is his concern for human develop-
ment and the related religious sequences which provide the groundfor man's 
confrontation with God. Such confrontation calls for a decision of faith 
or rejection.1 
The most definitive history dealing with Christian education up to 
the Reformation was written by Sherrill. His thesis was that a distinc-
tive kind of education was imbedded in Christianity and that a philosophy 
of Christian education must have historical roots.2 Sherrill had inten-
tions of completing his history by tracing the developments of Christian 
education into the twentieth century, but this was not accomplished. 
The church's ministry in marriage and family life was another of 
Sherrill's concerns. In 1937 he published a book dealing with the impli-
cations of the social sciences and theology for a church program for 
families.3 Two years later he wrote what is still considered an impor-
tant work in the theology of childhood. Writing primarily for parents, 
he explored some of the avenues for meeting the needs of children through 
experiences of faith.4 
A contribution to a philosophy of Christian education was Sherrill's 
book, The Gift of Power. This work is important for our study as it is 
1. Lewis J. Sherrill, The Struggle of the Soul (New York: Macmillan Co., 
1951). 
2. Lewis J. Sherrill, The Rise of Christian Education (New York: Macmillan 
Co., 1944). 
3. Lewis J. Sherrill, Family and Church (New York, Cincinnati, and Chicago, 
Abingdon Press, 1937). 
4. Lewis J. Sherrill , The apening Doors of Childhood (New York: Macmillan 
Co., 1939). 
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a major resource for understanding Sherrill's concept of ministry and the 
relation of its various functions. Although the book is more concerned 
with Christian education than with ministry in general, Sherrill makes 
clear that much of wbat he says is relevant to a whole concept of ministry. 
Using primarily this work we shall be able to draw conclusions that will 
give a model of the relation of Christian education to pastoral theology. 
To this discussion attention will now be given. 
1. Nature and Organizing Perspective of Ministry 
Unlike Howe, Sherrill does not deal directly or indirectly with the 
area of pastoral theology. However, recalling that we defined pastoral 
theology as the study of the nature of ministry and its functions, we 
find that the essence of this definition is implied in Sherrill's work and 
especially in his concept of Christian community. 
The nature of ministry for Sherrill emerges out of his thirty-five 
years as pastor and theological dean and teacher.l In his first pastor-
ate he became aware that his theological background was not relevant to 
the human situation confronting him in his parish work. The problems of 
young people in the community and tragedies among some adults left him 
convinced of the inadequacy of his theolog~cal and psychological prepar-
at ion. 
He reports that he increasingly became aware that the church's min-
istry needed to become more than perfunctory, and in the early twenties 
1. This discussion is from a personal statement by Sherrill regarding the 
reasons he wrote The Gift of Power. The statement originally ap-
peared in Bulletin of the Pastoral Psychology Book Club, n.d., and 
is quoted by Roy W. Fairchild, 11The Contribution of Lewis J. Sherrill 
to Christian Education," Religious Education, LIII, No. 5 (September-
October, 1958), pp. 403 f. 
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he resolved to bring more content to the ministerial functions.1 This 
led Sherrill to search for deeper meaning in the Bible, in theology, and 
in understandings of man. His concern for the human situation led him to 
explore the redemptive value of relationships in the Christian community. 
During the latter years of his life Sherrill placed increasing emphasis 
upon a depth perspective for ministry, especially as found in the encoun-
ters of group and counseling situations. 
a) Nature of Ministry 
Although Sherrill does not write specifically about the nature of 
ministry, it does seem possible to draw conclusions for a general theory 
of ministry from his philosophy of Christian education. That this is in 
fact possible is confirmed by his work. In several places he writes that 
much of what is said about the teaching function is relevant and true for 
the other functions of ministry. 2 
(1) Derived from Revelation.--Ministry, including Christian education, 
must emerge out of the Jewish-Christian tradition rather than from other 
sources. Although it is possible for the church to learn from secular 
sources, the unique nature of ministry is derived primarily from Christian 
revelation.3 Sherrill writes that "all the offices of the church, from 
worship to administration, will be affected by the fact of revelation, 
and will derive their own distinctive nature and their own distinctive 
manner of functioning from it."4 
1. Ibid., p. 404. 
3. Ibid., p. xi. 
2. The Gift of Power, pp. xii, 65. 
4. ~., p. 65. 
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At this point it is important to note Sherrill's distinction between 
the fact of revelation and the report of revelation. The fact of revela-
tion is the event of encounter between God and man in which God as a Per-
sonal Being is self-disclosed. The report of revelation is the descrip-
tion of the event in which revelation occurred. It points to the truth 
of the experience. The Bible becomes the primary report of revelation 
for the Christian community and provides the body of knowledge for under-
standing future encounters between God and man.1 
Ministry is not the manipulation of man or religious forces in order 
to bring about an encounter between God and another person. This can 
only result in what Sherrill describes as "a religious form of determin-
ism."2 The necessity for personal decision dwindles and one's will be-
comes more or less paralyzed. Sherrill rejects this '~eddling in the 
secret counsels of the Most High"3 which was characteristic of moral and 
character education in the early religious education movement. Instead, 
Sherrill insists that ministry and particularly Christian education has 
the task of interpreting to persons of all ages the fact that God meets 
man in his needs and developmental crises.4 This is necessary not only 
for a person to perceive the encounter but also to recognize its deeper 
meaning. Sherrill has expressed the nature of this ministry in the fol-
lowing statement: 
1. Ibid., pp. 66-79·. Revelation for Sherrill is broader than the Christ-
--eYent. It includes all divine-human encounters in which God (or 
Truth) is disclosed. 
2. Ibid., p. 89. 3. Ibid. 
4. Sherrill, The Struggle of the Soul, pp. 7-22. Some might feel that 
interpreting is a form of manipulation. Sherrill's use of manipu-
lation is in its negative sense. 
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It means that the human response to revelation, while it is the 
direct response of an I to a Thou, is nevertheless open to the 
kind of guidance which one person may offer to another.l 
Ministry bears witness to the nature of revelation and the fact that 
God moves toward man in the growth processes of life and in the inter-
action between persons, especially in the Christian community. The chief 
task of Christian education in this ministry is to help persons to recog-
nize when Reality breaks into their life and to understand what is being 
revealed in the encountering event. Christian education, and this would 
apply also to ministry in general, is not centered upon God; nor is it 
centered upon man's need. To focus upon either of these two would result 
in what Sherrill describes as an abstraction; that is, God becomes sepa-
rated from man's condition and man becomes separated from the source of 
his redemption. 
The concern is rather upon the encounter between man in his need and 
God in his self-giving. The focus is bi-polar and is described by Sherrill 
as being concerned with "the meeting between God and the human creature, 
and with the tension which rises within the encounter, calling for human 
response to God and for divine response to man.u2 
Relating this concept to the life development of the individual, 
Sherrill observes that growth is a series of sequences with each sequence 
containing its developmental crises.3 It is in these growth crises that 
1. The Gift of Power; p. 90. 
2. The Gift of Power, p. 90. Italics are Sherrill's. 
3. Sherrill's developmental crises are similar to Snyder's developmental 
tasks but are somewhat different from Howe's life issues which are 
derived from the sacramental experiences of birth, baptism, confir-
mation, marriage, and death. 
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the meeting between man and God is most likely to occur. In such meetings, 
man will respond in one of three ways: (1) by shrinking back in fear and 
doubt, afraid to move ahead in life; (2) by rejecting God, or at least 
being unaware that God has been met; (3) by responding in faith and moving 
ahead toward one's potential life of fulfillment.1 
(2) Inherent in the Christian Community.--The scene of ministry in 
general and of Christian education in particular is in the Christian com-
munity. Inherent to the nature of the Christian community is the nature 
of ministry. As has been said, Sherrill during the last years of his work 
had a diminishing interest in the external and institutional expression of 
ministry. He brought increasingly to his concept of ministry a depth per-
spective that would meet the needs of persons for a redeeming relationship 
with one another. This led him to formalize 11a philosophy of Christian 
Community which was consistent with the depth dimension of revelation on 
the one hand, and the human predicament on the other. 112 Ministry for 
Sherrill is more than a formal concept; it is immanent in the very dispo-
sition of the Christian community. 
Before turning to the nature of the Christian community and what it 
implies about the nature of ministry, it seems necessary to state briefly 
several aspects of a formal ministry as found in Sherrill's works. First, 
offices emerge as representative of the functions which are rooted in the 
nature of the Christian community. Second, these offices must be 
1. The Struggle of the Soul, Chap. I. 
2. Quoted in Fairchild, op. cit., p. 404. 
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administered in order that ministry and community shall be whole.1 These 
two aspects will be discussed in greater detail later in the chapter. 
The third formal aspect is that of leadership, ordained and unor-
dained. The relationship function of leadership is defined by Sherrill: 
Saying that leadership is a function of relationships means 
that the fact of leadership exists because there are relation-
ships which permit it or call for it. And it means that the 
guality and results of leadership depend upon the na~ure of the 
relationships existing between the persons involved. 
In the Christian community, leadership is not limited to the or-
dained. Formal and informal leadership are shared by the ordained and the 
unordained, and the kinds of leaders needed emerge out of the interaction 
between persons and groups of persons within the community. 
The requisite for leadership is "a sound, healthy character struc-
ture which makes it possible for one to affirm the self-hood and well-
being of others.u3 This inward self of the leader largely determines the 
work which ones does and the results which are achieved. And yet, the 
quality of leadership is also determined by the character structure of 
others in the Christian community. Leadership is not performed in ab-
straction but is interactive in character. 
The Christian community is another name for church in Sherrill's 
works and describes one aspect of the church. It is within the Christian 
community that men come together to live in re-creating and redeeming 
1. The Gift of Power, PP• 58 ff. 
2. ~., p. 62. Italics are Sherrill's. 
3. ~., p. 63. Of. Howe's power of the personal, supra, pp. 128 f. 
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relationship with one another. The characteristics of the church as com-
munity will be described briefly below. 
First, the Christian community transcends itself; it is more than a 
building, an organization, or an institution. It is a unique relation-
ship of sharing, of participating, and of being in communication. The 
word which describes the nature of Christian community is koinonia. For 
Sherrill koinonia means 11a kind of community which transcends ordinary 
human community in that God is present and participant in the community. nl 
God is present in every relationship and experience of the community. 
Ministry is the experience of persons participating in the lives of one 
another and in God, and communicating the meaning of such an experience. 
Participation in the Christian community is a state of being in ministr,y 
in that the interaction between persons results in an increased aware-
ness of being found by God who is worthy of devotion and praise.2 
Second, the Christian community is a community of the concerned. 
Persons bring to the community common concerns for one another. In addi-
tion, individuals bring to the community deep concerns of existence, anx-
iety, and fears. There is also concern regarding hope for one's predic-
ament as man. There are concerns for one 1s relationship to God and to 
other men.3 
A corporate concern is expressed in the concern of the Christian 
community to witness in the larger society, to reach beyond itself in 
1 . The Gift of Power, P• 50. 
2. Ibid., PP• 52 f . 3. ~., P• 54. 
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evangelistic and missionary functions, and to work for specific reforms 
in the social structure.l 
Ministry is concern as it arises out of the very nature of the com-
munity and as persons reach out to one another in their anxiousness. Min-
istry is also concern as it reaches beyond the community to fulfill its 
responsibility to the world. 
Third, the Christian community is a community aware of its splitness. 
The rifts between members, the compartmentalization of its work, and the 
separateness of its branches are among the great concerns of the Christian 
community. Sherrill suggests that the nature of the church and its min-
istry is wholeness, but the community exists knowing that it has not yet 
realized it. 2 
(3) As Interaction.--The process of ministry in general and of 
Christian education particularly is interaction. Interaction is the dy-
namic relationship between two or more entities in which something is hap-
pening to each entity.3 It is the process by which persons in relation-
ship are affected. 
The importance of interaction has been described in what has become 
one of Sherrill's most quoted statements: 
1. Ibid. 
The self is formed in its relationship with others. If it be-
comes de-formed, it becomes so in its relationships. If it is 
re-fo~ed or trans-formed, that too will be in its relation-
ships. 
2. ~., pp. 55 f. 
3. Ibid • , p • 44 • 4. ~., P• 45. 
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The change resulting from interaction and relationship can be either 
"spiritual or demonic.u1 Interaction is demonic when it results in change 
that weakens or paralyzes the self. Implied in this is the concept that 
a ministry is demonic when it solidifies a person or a relation, prevents 
a deepening of self in relation to God or man, or increases the schisms 
in the community.2 
Interaction is spiritual when the change in persons leads "the self 
into a deepening fellowship with God, into fellowship with others in the 
life of faith, and into fuller realization of its potentialities as a hu-
man creature made in the image of God. n3 When human beings move toward 
that which they were created to be, interaction is considered spiritual. 
Within the Christian community the interaction between persons is 
interpenetrated by the living God. God's self-disclosure leads to a 
deeper level of relationship and to an increase in "self-giving" and 
"other-affirming.uh The old life is ever being redeemed and new life is 
ever being realized. Ministry is opening the relationship to an in-
creasing awareness of God's presence and what it means to respond to such 
presence in faith. 
b) Organizing Perspective 
The nature of ministry in Sherrill is best understood through his 
concepts of revelation, of Christian community, and of interaction. Each 
of these represents an aspect of a larger focus which undergirds his works 
le Ibid., p. 172. 
3. Ibid. 
2. ~-
4. Ibid. 
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and to which the several aspects point. Central to Sherrill's concept of 
ministry is his philosophy of wholeness. Integral to his work is the be-
lief in a whole ministry for a whole self. 
Ministry is not concerned with just one segment of man, but when "it 
views the human self it is concerned with the total self and its total 
well-being.nl Sherrill believes that in no relationship other than the 
Christian community is the total self confronted.2 
The self, although capable of wholeness, exists under many conditions 
in a state of splitness. Man's division arises out of many factors, among 
which are incompatible purposes, pronounced onesidedness of life, and con-
flict between ideals and reality of self-hood.3 Religion can contribute 
either to man's splitness or to his wholeness. That ministry in its work 
can contribute to or perpetuate civil war is well known. Sherrill points 
out that one can continue in the Christian community as a divided self. 
He writes: 
We can also better understand afresh that religion as practiced 
and offered often touches only the surface, not the depth, of 
man 1s alienation from himself. For in the very household of 
religion, that is, in the Christian community, are many persons 
who continue in self-condemnation and are unable to accept rec-
onci~ation either with themselves, with other persons, or with 
God. 
Wholeness is the bringing of unity to splitness or the state of di-
vision. It is health, salvation, at-one-ness, or reconciliation with God 
and man. A ministry which divides up the self with its message, or breaks 
down the self into component parts by its structure and function, will 
1. Ibid., P• 89. 
3. ~., pp. 32 f. 
2 .• ~., P• 85. 
4. ~., P• 34. 
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contribute to its destruction. rt must be approached as a whole, and 
ministry is for the total person in all aspects of his life and being.1 
Another point which can be made regarding the wholeness of ministry 
i that, for Sherrill, specialization in the pastor's work has certain 
risks. He asks if a balance can be maintained between the specialization 
and the other areas of work? Also, can the pastor meet the wide range of 
needs inherent in an entire person if he concentrates on any one aspect?2 
For Sherrill, a total ministry to a total self will assist in erasing 
the sharp lines which exist between the various functions of ministry.3 
If the various functions, including Christian education, can find a ·~hi­
losophy of wholeness in the ministration of the Christian community,n4 
there will be less need to try to .prove the worth of a specific function. 
One other point needs to be made. Abstraction in ministry is rejected 
by Sherrill. He sees the clergyman destroying the essential nature of the 
Christian col'IUTlunity by his concern "to get and hold authority over his 
fellow Christians.n5 Abstraction is also expressed in the splitness which 
exists between the various denominations. This same lack of wholeness is 
found in the gulf between faith and its ethical practices.6 The wholeness 
of the church is partly measured by the actual relationship between the 
1. Ibid., PP• 32-24, 81-82. 
2. Sherrill, Family and Church, PP• 246 f. 
3. The Gift of Power, p. xii. 
5. Guilt and Redemption, p. 217 • 
4. Ibid. 
6. ~· 
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persons in the congregation and their involvement in the decisions which 
affect the whole group.1 
Als0, as already observed, ministry is neither God-centered nor man-
centered~ The wholeness of ministry does not arise in abstracting the two 
into separate concerns. The focus in Sherrill is rather upon the total re-
lationship of man, in his need, with God. 
2. Structure and Content 
Ministry in Sherrill's works is inherent in revelation, in the nature 
of the Christian community, and in the process of interaction. The major 
emphasis of his writings has been upon the nature of ministr,r rather than 
its formal and institutional expression. He does see the formal expres-
sion of ministry in the offices of the church which are the formalization 
of the ministerial functions. 
The organizing perspective which has been proposed from the study of 
Sherrill is his philosophy of wholeness. To end fragmentation, a whole 
ministry to a whole self is required. Our task is now to see what this 
concept of wholeness has to offer for a structure and content of ministry. 
a) Offices of the Church 
Sherrill writes that for many years there has been a concern among 
practical theologians regarding the impact which the fragmentation of the 
church's work was having upon human life. There has been a tendency for 
each office or function of the church "to be lifted up, assiduously culti-
vated, and made an end itself.n2 Also, the American church during the 
1. Ibid., PP• 232 f. 2. The Gift of Power, p. 58. 
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first half of the twentieth century increased its activities in an attempt 
to become more relevant to man and his society. Sherrill maintains that 
the Europeans who were critical of this practicality did not understand 
that it was an attempt to meet the growing spread of alienation in the 
1 
culture. 
This search for relevancy and the continued rise of specialization 
eventually degenerated "into a mere busy-ness, an activism for activity's 
sake."2 The activities increased and moved closer to the periphery of 
the Christian connnuni ty. This resulted in the ministerial functions losing 
their "sense of being a continuum of the encounter of God."3 
Specialization increased the number of courses in the theological 
curriculum, and the wholeness of ministry was obscured by this abstraction 
into many unrelated departments. Sherrill observes that the whole move-
ment was a "new and unintended threat to the integrity of the church.u4 
As a result the American Association of Theological Schools sponsored a 
study to discover what the primary offices and functions of the church 
were. Such a study, according to Sherrill, arose not only out of the in-
creased specialization in theological education but was due also to the 
influence of the ecumenical movement.5 
The report of the study was seen by Sherrill as being a starting 
point and representing a possible structure for ministry. The offices of 
ministry lifted up in the report and included in Sherrill's writings are6 
Worship 
Preaching 
1. Ibid., P• 59. 
4. Ibid. 
2. Ibid., p. 59. 
--. 
3. Ibid., p. 6o. 
5. ~· 6. Quoted in Ibid. 
Education 
PastCDral Care 
Outreach; as in evangelism, missions, and social action 
Administration 
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These several offices represent the functions of the Christian community 
and Sherrill believes that the people are due each office--not only those 
functions which are selected as being important by an individual clergy-
man or a denominational board.l 
b) Administration of the Offices 
From the perspective of wholeness the various ministerial offices or 
functions can be so administered that they will form a full unity and will 
serve to increase the wholeness of the Christian community. On the other 
hand, the administration can be such that the various offices of the church 
will be separated from each and produce what Sherrill describes as "a 
splitness in functioning.n2 
In Sherrill's work the offices form the structure for ministry, but 
he seems to avoid the abstraction described by Hiltner3 through a philos-
ophy of wholeness which administers the various functions as a full unity. 
Although Sherrill seems to imply that the content is similar for the sev-
eral offices, he does no more than describe Christian education, leaving 
it to the reader to determine how relevant this content is for the other 
functions. Because Sherrill is inclined to be more concerned with the 
nature of the Christian community than with the tasks of the community, 
1. Suggested by the material in Ibid., pp. 60-61. 
2. Ibid., p. 61. 3. Supra, p. 87. 
17] 
it is this writer's belief that what he has said in his several books 
about Christian education would be equally as applicable to the other 
functions. 
3. Christian Education 
As attention is turned to Christian education in Sherrill's works, 
it seems timely to call attention to the limitations of this study. Our 
purpose is to understand the nature of Christian education as a ministe-
rial function and to discover its relation to pastoral theology. Sherrill 
has made valuable contributions to an understanding of religious develop-
ment, learning and curriculum theory, and educational method. These areas 
are of importance but are not within the scope of this project. 
a) Nature 
The following statement contains Sherrill's definition of Christian 
education. 
Christian education is the attempt, ordinarily by members of 
the Christian community, to participate in and to guide the 
changes which take place in persons in their relationshi ps with 
God, with the church, wifh other persons, with the physical 
world, and with oneself. 
The definition lifts up the uniqueness of Christian education when cam-
pared with secular education. 
First, the nature of the educating society in Christian education is 
the Christian community. The sovereignty is God who is beyond the co.mmu-
nity itself, bringing correction to the educational operation. In secular 
education the state is the educating society and is, in a sense, sovereign. 
1. The Gift of Power, p. 82. 
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The state has the authority not only to determine the system of education 
but to compel attendance. In the United States at least, the church is a 
voluntar,y community and attendance at educational enterprises is also vol-
untary.1 
Second, the admitted participants in Christian education include 
God, who participates in the community and in the process of interaction 
and who brings to the educational encounter the power to correct, redeem, 
and to re-create. In secular education the divine dimension is left out 
of the process of human beings in interaction. 2 
Third, the ends sought in Christian education are different from the 
ends sought in secular education. The difference lies not so much in the 
statement of goals, although Christian education is concerned with per-
sons being drawn into the kingdom of God and realizing their potential as 
creatures of God; the basic conflict lies in the differing concepts of 
human self, human society, and the relation of these to God.3 
Sherrill does reject specific ends in Christian education which seek 
to predetermine behavior of individuals, holding that this results in the 
manipulation of persons into a particular pattern of moral istic conduct. 
The distinctive characteristics of Christian education are given by 
Sherrill.L First, the scene of Christian education is the koinonia in 
which men and God participate in interaction and relationship. The 
koinonia is the meeting place for man and his needs and God and his power 
of redemption.5 It is in the community of the Spirit that men participate 
1. Ibid., P• 80. 2. Ibid. 3. Ibid., p. 82. 
4. Ibid., pp. 89-91. 5. Ibid., p. 89. 
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with one another and with God as persons and communicate to each other 
the deeper meaning of that participation. 
Second, Christian education is concerned with the total self and 
with the wholeness of the human creature. It understands the anxiety of 
the existing self and points to the resources for the realization of the 
potential self •1 
Third, Christian education bears witness to revelation and the real-
ization that God is involved in human life disclosing himself to him. 
Finally, Christian education is concerned with the results of the 
divine-human encounter. Christian education Uleads primarily not to 
knowledge ~ the self, but to self-knowledge. It leads primarily not 
to knowledge about God, but to knowledge of Goct.n2 To state it another 
way, Christian education leads to an experience of that which is dealt 
with in the information which it imparts. 
Sherrill has summed up the nature of Christian education as a func-
tion in the following statement: 
• • • that Christian education takes place in the Chri stian com-
munity and within the encounter, that its process is the process 
of interaction between persons, that its dynamic arises in one's 
relation to himself and others, and that its concern is that hu-
man selves ma3 enter into the high destiny for which they were 
created • • • 
b) Relation to Pastoral Theology 
We turn now to a consideration of the relation of Christian education 
to pastoral theology. Unlike Howe, Sherrill does not provide us with a 
1. Ibid. 
2. Ibid., pp. 90 f. Italics are Sherrill's. 3. Ibid., p. 184. 
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formal concept of pastoral theology. He does provide the material for a 
pastoral theology. An important contribution is a coordinate principle 
for the ftL~ctions of ministry which seems latent in his philosophy of 
wholeness. The nature of revelation as God meeting man in his total self 
gives rise to a whole ministry to a whole man. Religion becomes one as-
pect of human life that is concerned with the total person, which is a 
needed emphasis in a day of fragmentation. 
Administration is the means by which the functions are structured in 
order to operate together in a full unity. Unfortunately, Sherrill does 
not specify how such administration can be achieved. He does make it 
clear that the focus of ministry is upon the meeting of God and the entire 
man. This implies that administration does not arise out of an attempt to 
be person-centered, nor does it go to the other extreme and arise out of 
an attempt to be God-centered. This avoids an either/or position charac-
teristic of much pastoral theology of this century. 
Implicit in Sherrill's concept of wholeness is a coordinate theology 
for the functions of ministry. He contributes data for a formulation of 
a pastoral theology concerned with the nature of ministry and the coordi-
nation of its functions. 
First, the offices or functions of ministry arise out of the nature 
of the Christian community as an interaction of men with each other and 
with God. Each function is needed to further the interaction and to avoid 
an abstraction of man and his needs from God and his self-disclosure. In 
the Christian community, the functions do not perform in isolation to each 
other but in harmony and full unity, thus escaping the tendency toward a 
fragmented ministry. As long as the functions center in the Christian 
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community, rather than moving further and further out to the peripher,y, 
the rise of fragmentation will be avoided. Much of the irrelevancy of 
ministr,y arises out of the loss of centeredness for much of the church's 
work. 
Second, wholeness of ministry suggests that much of the data coming 
from any one function is relevant and true for all other functions. This 
is illustrated by Sherrill's philosophy of Christian education. The 
understanding of self, of revelation, of communication, of community, and 
of change in Sherrill's works represents data needed by the pastor in all 
of his operations. It may be safe to conclude that a study of any one 
function or office is valuable only insofar as it points beyond itself 
and enriches the whole meaning of ministry. 
Third, the administration of the offices or functions of ministry is 
the responsibility, not only of the ordained leadership, but of the whole 
Christian community--including its formal organizations, such as boards 
and agencies. Sherrill's concern for institutional splitness has already 
been referred to earlier. The solution lies in the Christian community's 
becoming increasingly aware of itself as the scene of the God-man encoun-
ter--resulting in its more complete apprehension of God's revelation of 
his purposes for man and the church, and in releasing the power of renewal. 
If the analysis of Sherrill's concept of wholeness is accurate, then 
a model is provided for the relation of Christian education to the other 
functions of ministry. First, Christian education is inherent in the life 
of the Christian community and is needed by its members in order to recog-
nize and understand the reality of God in the ordinary events and strivings 
of human life. 
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Second, Christian education must point to the whole ministry or it 
will contribute to the fragmentation of ministry. The concern of Christian 
education, as with the other functions, is not to prove its worth in the 
church but to increase its concern for a total ministry to a total self. 
Third, specialization is valid as long as it does not contribute to 
the splitness in the church or human life. Specialization has as its goal 
to secure data and to perform work that will increase the wholeness of 
ministry. 
4. Nature and Method of Theology 
Theology for Sherrill is ·dynamic as it arises out of the interaction 
and encounters between human beings and God.1 Truth is not a series of 
propositions or doctrines but is the knowledge of God as Person. God con-
fronts man in a Person and can be perceived, known, and responded to by 
man. The result of the confrontation is new understanding rather than new 
information or doctrines. 
God as Person confronts man as person. Man is a living, striving 
creature who does not receive data mechanistically. Man in his inter-
action with other men and in the developmental crises of growth is en-
countered by God. Revelation takes place in such encounters as God re-
veals himself in the dynamic strivings of men. Man's ability to recognize 
and comprehend revelations is conditioned by his past history, his percep-
tions are distorted by his alienation, and his understanding is never com-
plete. Nevertheless, truth does break through, is recognized, and received. 
1. Ibid., pp. 16 f. 
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For Sherrill, true knowledge of God arises out of man 1 s truly knowing 
himself in his existing self and his potential self. He writes: 
That so long as man's self-knowledge is clouded by distortions 
of his self-understanding it is not true self-knowledge, hence 
his knowledge of God and his relationship with God will be dis-
torted; and that in proportion as he reaches true self-
understanding and true self-knowledge he is rendered the more 
capable of sustaining undistorted relationship with God and true 
firsthand knowledge of God.l 
It should be quickly pointed out that Sherrill would see this statement 
as incomplete, for man's self-knowledge arises also out of his knowledge 
of God. The two must be kept in balance and in interaction.2 
The Bible's importance lies in its being a historical record of God's 
disclosure in human experiences and events. The biblical symbols assist 
man in not on~ recognizing revelation when it breaks into human life, but 
in understanding and communicating the truth of the event. Sherrill de-
fines the central purpose of the Bible in Christian education as being 
the resource for preparing "the way of men to perceive God and respond to 
him in the present.n3 The Bible describes man's predicament and the con-
tinuing action of God. 
What the Bible describes is a continuing confrontation through-
out human history, through the life of every religious cammunity 
and throughout the life of every individual person from birth 
to death. The Bible can awaken and foster man's continuing per-
ception of this continuing divine confrontation, and can guide 
his continuing response to it.4 
1. Ibid., p. 16-17. Italics are Sherrill's. 
3. Ibid., P• 95. 
2. Ibid. 
4. Ibid. 
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Related here is Sherrill's principle of correspondence between human 
need and divine revelation.1 By this concept Sherrill means that revela-
tion is relevant in that it fits human needs: 
It is the disclosure of that profound Selfhood in God which 
eventually is the deepest mystery of our universe. But it is 
not a disclosure into a vacuum. It is a disclosure from God 
which matches the need in the existi~ self of man, and can 
call for the capacities of that self. 
In the principle of correspondence there is a mutuality represented 
in the meeting of the Self and self. The call as well as the answer can 
come from either man to God or God to man. "The answer is in response to 
the call, and fits the call as the glove fits the hand.n3 
The relation of Sherrill's principle of correspondence to Tillich's 
method of correlation is similar but not identical. They both are con-
cerned with the relation of faith to the human situation, but Sherrill's 
mutual personalism would not be acceptable to Tillich.4 
In Sherrill 1s thought is the inference that truth is not the posses-
sion of the professional theologian but is the responsibility of every 
man. Christian education, as we~l as the other functions of ministry, 
serves to guide man in becoming aware of his responsibility to be aware 
of the nature of the divine-human encounter and to discern the truth 
which results. 
1. Ibid., pp. 105, 112 f., 181, and 198. Sherrill feels that the prin-
--ciple of correspondence applies also to the Bible because "it testi-
fies to the correspondence between man's persisting need and God's 
revelation of himself." P. 105; also, pp. 112 ff. 
2. Ibid., p. 105. 
4. Ibid., p. 198. Sherrill and Howe seem to have similar beliefs regarding 
--r:he mutuality of the personal. Cf. supra, p. 128 f. 
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As we saw earlier in the chapter, Sherrill was one of the pioneers 
in attempting to integrate the insights of the social sciences and the-
ology. He insisted that the sciences of man could in no way become a 
substitute for religion, but he also believed that they could bring new 
understanding to many of the themes of theology which had been neglected 
by theologians.l This is illustrated by his work in such areas as guilt, 
redemption, growth, change, and numerous other themes which are theolog-
ical in nature.2 The insights from education, psychology, human rela-
tions, and other fields were brought together with insights from theology 
and the Bible to form the material for his philosophy of Christian educa-
tion.3 In all of this work of integration, Sherrill maintained the tra-
ditional symbols of the church, believing that new insights could bring 
new meaning to these words.4 
As Fairchild points out, Sherrill's concern for wholeness led him 
also to struggle constantly to relate psychology and theology. He dis-
lL~ed the compartmentalization of knowledge and saw instead the various 
branches of knowledge in dynamic tension. This does not mean that 
Sherrill's concern for wholeness and integration resulted in a simple uni-
fication of truth. Fairchild comments on this fact by writing~ 
While he (Sherrill) avoided the dichotomizing, black-white 
thinking of the anxious mind, he fully recognized that life is 
full of polarities; love and hate, spirit and flesh, together-
ness and separateness--all of which are held in dynamic tension 
1. Guilt and Redemption, p. 8. 
2. Themes considered by Sherrill in Guilt and Redemption and The Struggle 
of the Soul. 
3. E.g., The Gift of Power. 4. Ibid., pp. 121 ff. 
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in each person. Life is never a static simple affair; nor is 
theology or psyohology.l 
This perspective of Sherrill probably led to his discounting the 
value of academic or experimental psychology.2 He turned instead to psy-
choanalysis as represented in such men as Freud, Jung, Rank, Sullivan, 
Horney, May, and Erikson. The insights of depth psychology were a major 
source for understanding the nature of man, of alienation, and of redemp-
tive power of relationships. Sherrill proposes no clear model for inte-
gration, but such integration did occur in all of his important concepts. 
5. Summary and Critique 
Sherrill writes primarily out of his concern for Christian education; 
thus he does not deal with the discipline of pastoral theology. He does 
have concern for the material of pastoral theology, as defined for this 
project; thus, insights into the nature of ministry and the relation of 
the several ministerial functions are provided. The functions of min-
istry arise out of the nature of the Christian community; the distinctive-
ness of ministry is gathered from revelation; and the organization of min-
istry centers in what Sherrill calls a philosophy of wholeness. The focus 
of the pastor's work is not either upon God or man; instead it is upon the 
meeting or encounter between God and man 1s need. A philosophy of whole-
ness finds its expression in a whole ministry to a whole person. 
Sherrill is concerned that the functions of ministry become something 
other than mechanical or routine. This led him to search for new content 
1. Fairchild, op. cit., P• 404. 
2. ~.; also, Guilt and Redemption, PP• 43 ff. 
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for the church 1s work--in the Bible, in theology, and in psychology. He 
feels that without basic content the functions will degenerate into activ-
ism. 
The essential character of ministry in Sherrill is best understood 
by examining the essential character of Christian education in his works. 
First, ministry, including Christian education, is rooted in the Jewish-
Christian tradition rather than in secular sources. A part of this dis-
closure which God makes is encountering ~~ in his crises. It is the 
function of ministry to bear witness to this revelation and prepare man 
to perceive and understand when it breaks into the ordinary events of 
life. 
Second, ministr.r in general and Christian education in particular 
occur most often in the Christian community. Ministry can refer to the 
ordained leadership of the community. But Sherrill prefers to place his 
emphasis upon the informal aspect of ministry which occurs as persons con-
front one another and God in a community which becomes unique due to the 
indwelling Spirit of God. 
Third, the process of ministry, including Christian education, is 
interaction. It is in interaction that the self is formed, de-formed, re-
formed, and transformed. Interaction is defined by Sherrill as the dynamic 
relationship between two or more entities in which something is happening 
to each entity. Interaction becomes a means of ministry when the self is 
led into a deeper relationship with God and with other men. 
Sherrill's philosophy of wholeness refers to a total ministry to a 
total self. The Christian faith is concerned with the whole person and 
ministry must be whole or its impact will have the effect of fragmentation. 
184 
This suggests to Sherrill that all the functions of ministry are needed 
in order to have a complete ministry and that they must be organized and 
administered in such a way that they perform in full unity. 
Christian education for Sherrill is the function of ministry attempt-
ing to guide the changes which take place in persons in all of their rela-
tionships. The depth relationship characteristic of counseling and shep-
herding strongly influences Sherrill's concept of Christian education. 
Within a philosophy of wholeness, Christian education points to the whole 
ministry and is more concerned in building up the unity of ministry than 
in proving its worth. Specialized data from any of the functions serves 
to enrich the total ministry rather than any particular function. 
Theology for Sherrill is dynamic and arises out of mutual encounter, 
or confrontation, between God and man. In such encounters new truth breaks 
through, is recognized, understood, and received. This makes every man a 
theologian in the broad sense. 
Finally, Sherrill's concern for wholeness has led him to attempt to 
integrate the insights from the social sciences, particularly psychoa-
nalysis, and theology. Although Sherrill provides no clear model for his 
integration, he does suggest that psychology and other disciplines of man 
do bring new understanding to the traditional themes of theology. 
Sherrill does not speak directly to the questions raised in Hiltner's 
function-centered theology. In fact, Sherrill does not seem to be con-
cerned with the study of the operations of ministry in order to arrive at 
theological conclusions. He is more traditional in his belief that cer-
tain conclusions are provided as "givens." The task is to illumine and 
clarify these. He does share with Hiltner the belief that faith and the 
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human situation must be related. His principle of correspondence is some-
what similar to Hiltner's use of Tillich 1s method of correlation, It is 
doubtful if Hiltner would affirm the mutuality of the personal as devel-
oped by Sherrill, although Howe would find this ver,y similar to his bib-
lical personalism. 
Hiltner, Howe, and Sherrill believe in continued revelation through 
the ordinary events of human strivings. God discloses himself in encoun-
ters with men. There is a problem in Sherrill's concept as he does not 
provide a theological structure in which to direct new truth about God in 
relation to man. He never makes clear how new truth might be used in the 
clarification of systematic theology. 
Both Hiltner and Sherrill express concern that the social sciences 
be integrated with theology. As we will recall from our study of Hiltner, 
a model is provided in order that such integration might be somewhat sys-
tematic and consistent. Such a model is absent from Sherrill's work. 
Sherrill's cencern is that the insights from the modern disciplines of 
man might bring illumination to the traditional doctrines of the faith; 
Hiltner is concerned with building theological knowledge. 
The functions of ministry in Hiltner were organized around three 
perspectives: shepherding, communicating, and organizing. Sherrill brings 
a perspective of wholeness in which all the functions perform in full 
unity. In this unity is Christian education, enriching the whole. Since 
Sherrill has no concept of pastoral theology as a discipline, it is dif-
ficult to determine the relation of Christian education to pastoral the-
ology in his thinking, He is concerned that the various functions be re-
lated in a whole ministry to a whole person, The perspective of wholeness 
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may present a model of an organism in which all the parts are working in 
full harmony, interacting with each other. 
CHAPTER VI 
ROSS SNYDER: CONCEPT OF MINISTRY OF 
MEANINGS WITHIN A PEOPLE OF GOD 
We turn now to the writings of Ross Snyder for a third model for 
understanding the meaning and structure of ministry and the relation of 
Christian education to pastoral theology. The construction of such a 
model has its difficulties as Snyder is sometimes unorthodox in the lan-
guage which he selects for expressing his concepts. It is not always 
easy to discern what he is saying, and as a result he is often misunder-
stood. Also, as far as this writer can discover, Snyder does not concern 
himself primarily with the various institutional forms and offices of 
ministry. Instead, ministry for him is a style of life or an existence. 
The functions or dynamics of that ministry consist of "'innnediacies" that 
underlie the associations and actions of "a people of God" and the insti-
tutional forms of a conventional ministry . Implied here is the belief 
that the primal ministries belong to a people, whether lay or clergy, who 
have assumed a vocation of meaningful existence.1 
Snyder has written numerous papers and articles but has not yet pub-
lished a major book in which he has systematically organized his major 
concepts. He works with many themes and big ideas, but central to his 
work are the concepts of existence, experience, and meanings. More 
1. Ross Snyder, "Educating a People of God," (unpublished MS, Chicago 
Theological Seminary, January, 1962), p. 1. (Mimeographed.) 
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recently, he has been increasingly interested in the concept of the church 
as a people of God and suggests that it provides an organizing perspective 
for religious education and for ministry.1 We shall construct our model 
of ministry and its functions around his concepts of "ministry of meanings" 
and "a people of God. n: 
A native of Ohio, Ross Snyder began his life's work as an educator.2 
Following his 1922 graduation from Ohio State University, he taught four 
years in a rural high school. Deciding to commit himself to religious 
education, he studied three years at Boston University School of Reli-
gious Education and Social Service during the administration of Walter 
Scott Athearn. He continued his studies with William Heard Kilpatrick and 
Goodwin Watson at Teachers' College of Columbia University and earned from 
that school the doctorate in education. 
He served as minister of education for nine years at Prospect 
Presbyterian Church, Maplewood, New Jersey, and for two years at the 
Congregational Church, Winnetka, Illinois. In 1940 he joined the faculty 
of Chicago Theological School where he pioneered in the relation of human 
development to religious education. His first course was entitled, '~evel-
opment of Religious Personality." Through the years Dr. Snyder and the 
seminary have sponsored consultations on the nursery child, adolescence, 
and young adulthood. 
1. Ibid. 
2. The biographical data is from Seward Hiltner, "The Man of the Month: 
Ross Snyder," Pastoral Psychology, XI, No. 109 (December, 1960), 
PP• 6; 6$. 
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In 1943 when Chicago Theological Seminary joined with three other 
theological schools to form the Federation of Theological Schools of the 
University of Chicago, Snyder was named associate professor of religious 
education. He and Seward Hiltner fQrmed in 1949 the field of Religion 
and Personality which represented an attempt to bring together in one 
structure the concerns of pastoral theology, religious education, coun-
seling, group work, and personality development. This creative venture 
ended in 1960 when Chicago Theological Seminary again became an inde-
pendent institution. Returning to the faculty of Chicago Theological 
Seminary, Snyder developed the field entitled, '~he Ministries." Within 
this field, Snyder has structured the formal functions of the institu-
tional ministry as well as integrated the primal functions of a congre-
gation as na people of God engaged in ministries."1 The new curriculum 
of the field on '~he Ministries" has led Snyder to pioneer and to exper-
iment with clinical courses in other areas than the mental hospital. 
Using the principles and techniques developed by the clinical training 
movement, students have opportunity to study under supervision in nursery 
schools, specific areas in local churches, hospitals, specific social sit-
uations, and group ministries.~ 
Snyder was largely responsible for forming the Association of Semi-
nary Professors in the Practical Fields and was elected its first presi-
dent in 1950. 
1. 
Chicago: Chicago Theological School, 19 2 , p. 21. 
2. Ibid., P• 22. 
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Sometimes considered humanistic in his orientation,l Snyder would 
be considered conservative by some Christian educators because he has re-
tained in his system of concepts much of progressive education (although 
he has provided a new dress for it). 2 He continues to emphasize an 
experience-centered concept of education and to use the term "religious 
education." A survey of his writings shows many references to John Dewey 
--probably more than most contemporary writings in Christian education, 
and he has been interested in the revival of George Herbert Mead.3 His 
deep commitment to the existential posture (which is never negative or 
individualistic) has led this writer to speculate as to the possible sim-
ilarities between existentialism and the experience-centered concept of 
Dewey, Coe, and Elliott. 
Another theme found consistently in Snyder is "ethical religion." 
Such a theme is absent in much contemporary Christian education litera-
ture. He believes that the life world concept of Rollo May and of the 
social existentialists offers a new basis for ethics which is neither in-
dividualistic nor moralistic. He combines the person and the social (self-
in-world), and for him ethical living "focuses on the primal creative con-
ditions out of which the specific moralities and standards of life will 
1. Personal conversations with Howard Grimes, professor of Christian edu-
cation, Perkins School of Theology, Southern Methodist University, 
Dallas, Texas. 
2. E.g., Kendig B. Cully, "Two Decades of Thinking Concerning Christian 
Nurture," Religious Education, LIV, No. 6 (November-December, 1959), 
p. 485. 
3. E.g., Ross Snyder, "Educating Man: A Consciousness That Exists in Time," 
(unpublished MS, n.d.). (Mimeographed.) 
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grow.u1 Snyder is more concerned with ethical conditions than with spe-
cific moral standards. 
An increasing concern of Snyder's is his belief that there is a need 
to reformulate the central Christian doctrines into a language which will 
be more intelligible.2 In this regard, it should be observed that Snyder 
is impatient when theological tradition becomes an end or when he feels 
that something is a fad. To avoid orthodoxy, Snyder tends to use the 
concepts of Gestalt psychology, psychotheraphy, and existentialism to 
cast his central concepts and expressions of the Christian life. This 
has led Herbert A. Thelen of the University of Chicago School of Educa-
tion to suggest that Snyder can come out at the same place he (Thelen) 
does, but has to go through the business of religion to get there.3 
Another vital concern of Snyder's provides an illustration of what 
we have been discussing. Worship is interpreted from a field theor,r con-
cept of the universe in which "ever,rthing is interpenetrating; in which 
there are not separate bits of matter which exist in and of themselves, 
with impenetrable gulfs between them and unrelated to each other.n4 Man 
lives in an "interpenetrating w0rld 115 in which his deep sense of spirit 
1. Ross Snyder, "Ethical Living Is Actualization of a Life World," (unpub-
lished MS, n.d.), p. 22 . (Mimeographed.) Snyder sees similarities 
between Buber and Dewey. 
2. Ross Snyder, "A Church as a Learning Colllllluni ty," Paper read to the 
United Church of Christ Assembly at Buck Hill Falls, Pa., January 29, 
1962. (Mimeographed.) 
). Paraphrase of a statement made by Dr. Thelen in a personal conversation. 
4. Ross Snyder, "Prayer and Worship Re-examined," Pastoral Psychology, XI, 
No. 102 (March, 1960), P• 46. 
5. Ibid., P• 47. 
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and mystery is not confined to himself. It is part of other selves and 
is also of the field. Worship is the experience of entering into the 
life of another person and being immersed in the larger field. By enter-
ing into a life of another,"God may be found in personal concreteness, 
rather than 'up in the air.rttl 
Snyder's dislike for theological fad, the unrealistic, his openness 
to truth regardless of its source, and his personal struggle for the real 
and authentic has led him to develop concepts of ministry which are quite 
indigenous to the American scene and the modern mind. To his understand-
ing of the nature and organizing perspective of ministry, we shall now 
turn. 
1. Nature and Organizing Perspective of Ministry 
Snyder, like Sherrill, does not provide us with a formal concept of 
pastoral theology. He does provide the material for a pastoral theology 
in that he is concerned with a general theory and structure of ministry. 
He is not concerned with the institutional functions of ministry, and as 
a religious educator he has not limited his work to the teaching-learning 
function of ministry; instead, he has given much of his attention to what 
he has described as the '~erson-making process which • • • makes us me~ 
bers one of another and of God's people.n2 
1. Ibid., p. 48. 
2. "Educating a People of God, tr p. 1. 
193 
a) Nature of Ministry 
In order to understand Snyder's concept of ministry, it is necessary 
to shift the sense in which we have been using the word ministry. Up to 
now, we have generally used ministry in its functional sense, although 
recognition has been given--as in Howe--to the existential sense of the 
word.l It is in the existential sense that Snyder generally uses the 
word ministry. These two senses are not really different but are each 
an aspect of the whole meaning which the word ministry carries. Ministry 
is both being and doing. 
Ministry for Snyder has meanings far deeper than the meaning implied 
in what takes place in the church building, or in the performance of an 
office of ministry, or in some act of altruism.2 Ministry, first of all, 
is a style of life rather than a series of acts or functions. It is the 
"'enduring, Christian, patterned nature of existence" rather than "acts 
now and then in startling moments of human need. n3 To describe this con-
cept of ministry, Snyder prefers to use ''Inode of being-in-the-world. n4 
By this he does not mean "a few peculiar mannerisms and dress on people,n5 
but he is thinking instead of existence-in-the-world. It is "faith-works," 
and not just outward behavior. Or to state it another way, Snyder 
1. Cf. Howe 1s ''Power of the personal," supra., PP• 128 f. 
2. "Educatin@: a People of God," chapter on "Ministry," P• 1. Snyder's 
pagination is not consecutive from beginning to the end of the work. 
It is necessary to refer to chapter title and to page in some works. 
3. Ibid. , p. 11. 
4. "A Church as a Learning Community," p. 8. 
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understands ministr,y as being the basic design of a life-in-the-world or 
the constellation of relationships, ideas, beliefs, and responses which 
makes a person a person. 
Second, ministr,y is more than an individual. It belongs to a "people 
of God whose nature is ministcy.u1 Here Snyder refers to the error which 
is sometimes made of identifying ministry with one individual or with a 
selected group of individuals. The very nature of Christianity is that 
of a ministering community. The church is a people of God whose existence 
is ministry, and only as one belongs to a conununi ty that is ministry can 
he be transformed and have the courage to assume the stance of ministr,y. 2 
Snyder admits that his concept of ministry is complex mainly because 
it involves people and the processes of ''Person-making." He sees at least 
four components in his understanding of ministry. 
The first component is that ministry is offering. By this Snyder 
means a spontaneous expression of one life to another life. Such an ex-
pression flows from and participates in the group of being or what he de-
scribes as "the exuberance of God. 113 Meeting in offering is the actual-
ization of the possible Kingdom of God which is latent in the situation. 
Rather than being a good deed or a duty, ministry as offering is an 
experience of "free-wheeling enjoyment" and of "fullness of existence" 
by the parties involved.4 
1. Ibid. 
2. "Educating a People of God," chapter on "Ministry," p. 12. Snyder's 
pagination is not consecutive from beginning to the end of the work. 
It is necessary to refer to chapter title and to page in some works. 
3. Ibid., P• 1. 4. ~., P• 2. 
195 
The offering of oneself is costly in that something else which a 
person could have done has to be renounced. Also, offering involves risk 
in that there is no assurance that it will be received, and rejection re-
mains always as a possibility. There remains also the possibility that 
in an offering situation one's offering may not be seen, or if recognized, 
its value may not be felt.1 
The second component is that ministry is meeting in what Snyder calls 
"the context of creation and redemption. n2 It is not only the making of 
offering which is ministry, but it is receiving also in effective w~s of-
ferings which are made. Such a ministry involves more than giving and re-
ceiving, but real contact or interchange in which new good is created and 
man •s inhumanity is redeemed • Ministry becomes complete when a "co-personal 
world comes into beingn3 and a new openness is born. 
Meeting, in the context of creation and redemption, is a faith rela-
tion in which two or more persons become a presence to each other. Guilt, 
burdens, sufferings, and joys are shared. Snyder understands this compo-
nent as being similar to Luther's suggestion that ministry is being a 
"little Christ" to each othar.4 
The third component of ministry is being in tune with life rather 
than alien to it. Snyder writes: 
The non-ministering life is a holier-than-thou Monad whose 
nature is self reference. Perhaps resulting from a failure to 
identify with the various forms of the personal in the world. 
Our world has been saturated for some time with people or-
ganized to destroy, instinct with death. The ministering mode 
l. ~., P• 3. 
3. Ibid., P• 4. 
2. Ibid. 
4. Ibid., P• 4. 
196 
of being a person is an alliance with life, rather than with 
death and destruction, an alliance with relationship rather 
than with rock-like impermeability.l 
Ministr.y as alliance with life and relationship is not an escape 
from the suffering of the world or the problems of being man. Instead it 
is becoming involved in the existence of the world, and it is being for 
people in the full meaning of the word.2 
The fourth component of ministry is that of being an agent of sig-
nificance.3 Snyder points out that our image of the suffering servant 
has emphasized the suffering part resulting in a neglect of the servant's 
attention to himself as an agent of something more significant and impor-
tant than how he is being treated by the world. He writes that what the 
individual gives is not only himself but a cause which is larger than him-
self. Ministry arises out of the depth of involvement in something which 
has taken hold of one's life and to which he is willing existentially to 
represent. 
A person performs a ministry out of a consciousness of 
participating in the 1depth of things.' He is not an agent in 
the sense of externally representing some greater life, pre-
senting the gifts of some absentee power. He is a living epis-
tle of an historical destiny which has grasped him; an embody-
ing channel of God's Kingdom as it breaks the circle of evil 
with new life. 4He is an agent who also feels its claims and grace upon him. 
The nature of ministry in Snyder is existential as it is a style of 
life or a '~ode of being-in-the-world." Ministry is genuine encounter or 
meeting in which relationships are something other than at a surface or 
1. Ibid., P• 6. 2. ~· 
3. Ibid., p. 7. 4. Ibid., p. 10. Italics are Snyder's. 
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superficial level. Ministry is offering up life to another and being able 
to receive the offer of life. It is being a "self-in-the-world": living 
ethically in the reality of history, helping to shape the destiny of that 
history. Ministry is more than good deeds or acts of charity; it is being 
grasped by the larger life, experiencing incarnation, and becoming a truth 
in the reality of the situation. 
Ministry requires belonging to a ministering community. One needs 
the church as a people of God in order to find one's vocation as ministry. 
As members of a congregation, persons can experience the meaning of '~em­
bers one of another" and enter fully into the ministries of the church.l 
Regarding the ordained ministry, Snyder has provided us with several 
interesting observations. 
First, he does not have an image of the church as a "totem pole," in 
which persons struggle to get to the top. He suggests that the minister 
"is not the top divinity who showers blessings upon his sheep and rushes 
frantically to perform the ministry required of the whole congregation." 
Ministry is the work of the whole congregation and every member needs to 
become competent in it.2 
Second, Snyder is critical of the concept of the ordained clergyman's 
being a representative of the institutional church, because this results 
1. Ross Snyder, ''Members One of Another, 11 Reprinted from International 
Journal of Religious Education (May, 1957) by the Youth Department, 
General Board of Education, The Methodist Church, p. 3. (Mimeo-
graphed.) Note that Snyder uses both ministry and ministries. He 
identifies six ministries basic to "a people of God" and to ministry 
in its general sense. See Section 2, infra. 
2. Ibid. 
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in his offering the church and not himself.1 One of the demands which 
Snyder places upon his students who are preparing for a professional min-
istr,y is to struggle with a written statement on what they have to offer 
in ministry • 
Third, although recognizing ministry as the part of the definition 
and living of every member of a congregation, Snyder sees a need for a 
professional ministry of persons ordained and unordained who have special 
competencies in the church's ministry to particular areas or groups. He 
is concerned with meeting the needs of people with professional compe-
tence. Such competence requires (1) a profound grasp of fundamental 
knowledge that is more than verbalization or techniques but is a deepen-
ing incarnation of truth; (2) an ability to apply this knowledge and to 
respond as a truth even in the face of changing conditions or new situ-
ations; and (3) a maintenance of tenacity even under the pressure of 
emerging problems and unknown situations and a sense of not bei ng isolated 
or dependent upon one's own resources because one is in communication with 
others of the profession.2 
Fourth, Snyder is concerned that the professional minister3 is trained 
in the methods of empirical research. One of his basic courses is "Research 
in Meanings" in which methods for studying the meaning by which people live 
1. Ross Snyder, "An Effective Ministry With Youth," Nexus, Ill, No. 3 
(May, 1960), P• 43. 
2. Ross Snyder, IIA Picture of the Minister to Youth," Ministry to Youth, 
Reprint of Chicago Theological SeminaEY Registrar, n.d., pp. 68. 
3. Snyder seems to prefer ''Professional minister" rather than "ordained," 
as he then does not have to struggle with the concepts of the or-
dained and unordained worker. 
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are developed and used.l "Hunches" of students are exciting to Snyder 
and he encourages them to test and to formulate systematically the truth 
which they may contain. 
b) Organizing Perspective. 
Snyder by his own confession enjoys working out what he describes 
as "hunches." What he means is that when he is "grasped" (to use his word) 
by some big idea or a glimmer of truth he wants to test it existentially 
(to see if it has meaning for existence). To do this Snyder searches for 
empirical data to validate or correct his "hunch" and to provide the knowl-
edge needed to permit its development. Central to his concern is, ~~at 
meaning does this truth or experience have for persons?2 
For at least a half dozen years, the note sounded most often by Snyder 
is that the church has a ministry of meanings to perform. Ministry refers 
to those relations and experiences in which meanings emerge. Meanings are 
significant feelings and experiences which become symbolized. Something 
means when it promises actualization or threatens self-actualization.3 
In 1962, Snyder wrote an extensive document describing the church 
as "a people of God" in which persons "co-create" a mutual world of 
1. 
2. Not persons in general, but persons in particular--in specific time 
and space. 
3. Ross Snyder, A Ministry of Meaning, A Reprint of the Youth Department, 
General Board of Education, The Methodist Church (Nashville, Tenn., 
1961), p. 1; also, ''Ministry of Meanings," Books A and B, Resources 
for students in youth work course (Chicago Theological Seminary, 
n.d.). (Mimeographed.) 
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meanings in which to live •1 He suggests that "a people n provides an or-
ganizing image for the religious institution and for ministry. 2 The "a 
peoplen concept does not eliminate or dominate the "ministry of meaning" 
concept but provides for Snyder a more adequate and concrete perspective 
for the relational nature of ministry as experience-with-meaning. A for-
mer student suggests that Snyder is writing about a ministry of meaning 
(actualization) within an ultimately concerned group (a people of God).3 
The two aspects of this organizing image will now be examined. 
1. A Ministry of Meanings.--one way in which the church can be de-
fined is that it is "a group of people in communication and encounter 
with each other.n4 The church is a people in collaboration, building a 
world of meanings in which they can live together. As Snyder emphasizes, 
communication and encounter are essentials for people to exist in rela-
tionship and, at least for Protestants, "they are of the nature of the 
Christian church•"' The church is living existentially in a shared world 
of experiences in which persons assist each other in finding significant 
meanings. 
1. "Educating a People of God . " 
2. Ibid., P• 1. "A people" is how Snyder expresses his "a people of God." 
3. Conversation with Miss Ruth Emory, Youth Department, General Board of 
Education, The Methodist Church, January 16, 1963. Snyder suggests 
"The Incarnate Church" as a subtitle for "a peopl e." This points to 
the existential meaning, rather than the institutional meaning, of 
church. Ibid., p. 2. 
4. Ibid., chapter on "Communication, II p. 1. cr. Howe Is dialogical prin-
ciple and Sherrill's concept of encountering, supra, pp.l29 ff; 166 ff. 
'· Ibid. 
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The natural urge for meanings exists in every person until it has 
been "blunted and narcotized nl by institutional programs. Technical knowl-
ledge and 'twhat the church believes" are not adequate for the building of 
significant meanings.2 The development of personal meanings requires ex-
perience and the working through to the meaning of that experience, rather 
than the tools of logic.3 
''Meanings"' is an abstract term which is difficult to define. Snyder 
proposes that meaning is "a bridge from the guts of man to his symbols."4 
It is putting together in one phenomenal field how one perceives himself 
and his world. Or to say it another way, it is the essential structure 
which one gives to his reality. Snyder sees that this is what Kurt Lewin 
meant by "life space" but prefers himself to use the more existential term, 
"self-in-a-world.tt5 This does not refer to the totality of the world but 
rather to the constellation of experiences, ideas, and relationships which 
forms a universe of meaning for the self. 
Snyder provides a definition of meaning in the following statement: 
A meaning is a sensing that the Self is being actualized 
• • • is being awakened, expanded, filled, is coming into iden-
tifiable organization, experiencing duration, is being offered 
horizon and participation. Negative meaning is a sensing that 
the Self is ·being deadened, thingified, made repetitively wooden, 
1. Ross Snyder, "A Ministry of Meanings and Relationship," Pastoral 
Psychology, XI, No. 109 (December, 1960), p. 18. 
2. Ibid. 
3. "A Ministry of Meanings, " p • 3. 
4. ''Ministry of Meanings, 11 Book A., Section on "The Role of Meanings in 
Personal Existence,'' p. 2. 
5. Ibid., p. 5. 
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shriveled, disintegrated, drained, rejected and isolated, is 
existing only fn fragments of time with the doors of life clos-
ing in. (SicJ 
There are three significant facts about Snyder's use of the concept 
of meaning. First, meaning is not the same as an idea, or word, or a 
system of words; although a word, a sign, or a gesture symbolize the mean-
ing. A symbol must connect an experience and the meaning which that ex-
perience has for an individual. Snyder points out that the word "love": 
is not some vague generality but describes what the person is experienc-
ing existentially.2 
Second, meanings are not static or suddenly come into maturity. They 
grow and mature out of effort.3 
Third, the roots of meanings are in important feelings--feelings 
which result from a "lived moment of e.xperience.n4 To understand a feel-
ing and its related meaning one must reflect upon the "lived moment of 
experience." Snyder describes this below t 
As we reflect upon the experience and the significant f eeling 
accompanying it, as we talk about it to others, it becomes sym-
bolized and takes on more organized form--almost as the cloud 
forms out of super-saturated atmosphere. Then as we get it 
mixed up with ideas, and with words ~o say it with, it matures 
into a sturdy and energetic meaning.~ 
The ministry of meanings occurs in the process of a "meaning-emerging 
conversationw6 of listening, developing, self-revelation, and mutual 
1. Ibid. 
3. Ibid. 
5. Ibid. 
2 • "A Ministry of Meanings and Relationship, " p. 20. 
4. "A Ministry of Meanings," p. 2. 
6. "A Ministry of Meanings," p. 2. 
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collaboration. It is replacing the practice of monologue with the exper-
ience of dialogue.1 
2. 11A People of God. "--The phrase "a people" provides for Snyder 
an organizing image of ministry and describes the nature and context of 
a ministry of meanings. He suggests that the church as an institution 
and its "conventional ministryrr2' centers in "a people of God whose nature 
is ministries.") 
In the use of "a people, 11 Snyder departs from the more orthodox use 
of ~ people of God in the exclusive sense of being elected, chosen, or 
called selectively. Rather he is more inclusive by recognizing that "all 
on earth are members of God's family,n4 with some choosing to covenant 
K:: together in affirming their vocation in regard to God's purposes.~ 
Snyder develops his organizing image primarily for the educational 
''enterprises, u6 but as in all his works, he sees his concepts being foun-
dational to any of the conventional forms of ministry. Also, the 11a 
1. "A Ministry of Meaning and Relationship, 11 p. 24. 
2. ''Educating a People of God, II p. 1 . Snyder seems to be referring to 
the traditional understanding of the professional ministry in its 
various forms and expressions. 
3. Ibid. Typically, Snyder does not clarify what the implications are. 
--nie resources here are limited as the material cited was prepared 
for class discussion. 
4. !!?.!!!· 
5. ''Vocation" in Snyder does not refer to job or work but to an existence 
consistent with God's purposes for life. He writes: "It is to Chris-
tian existence that _ we are called." ~., p. 2. 
6. He uses such terms as ttenterprises 1 11 ttexperiences," and "person-making 
processes" rather than the narrow concept of function. 
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people" concept is not used exclusively by Snyder to describe the insti-
tutional expression of the church. Rather his repeated reference to "con-
gregation" carries with it a sense of a group of people meeting together 
in mutual experiences of meanings rather than a group of people who are 
primarily an organization. For Snyder, "a people" would exist whenever 
individuals covenant together in affirming Christian existence--within 
or without the organized church.1 This is not some sort of provincial 
group life that Snyder is talking about; it is instead a congregation of 
people free from the spirit of coercion to form relationships of vitality 
and depth of life. It is, to use Snyder, a •rtough-fibered e:x:istence. u2 
The Greek word ekklesia for church is understood by Snyder as being 
a symbol describing the kind of people the New Testament Christians were 
rather than a reference to a building or a community of worship or some 
other function.Jl Such an existential understanding of church requires 
for Snyder a "concrete local existencen4 with a stream of history-making, 
a culture, and the immediacies of a living organism. To these character-
istics we shall turn. 
First, Snyder believes that "a people" is a stream of history-making. 
That is, a congregation of people who cause things to happen, and whenever 
they cease to make history, they cease .as a people. History-making is not 
1. Ibid., especially PP• 1-3. 
2. Ibid., chapter on •'Participating in a People of God," p. 34. It is 
difficult to find other terms to express the intensity of relations 
and experiences characteristic of "a people." 
3. Ibid., chapter on "Communication," p. 1. 
4. ~., chapter on •'Participating in a People of God," p. 1. 
I 
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limited to the past, but is occurring in the present and is shaping the 
future. Snyder sees man, not living in one time zone, but existing in a 
life space which "always includes past-present-future all put together in 
one possible dramatic story.n1 
For Snyder, history is "ongoing struggle" and history-making is par-
ticipating in destiny and in the continuing work of God. 2 History-making 
as "a people" requires decisions as to ideology or a body of meaning out 
of which one shall live and operate.3' To become identified with "a peo-
ple u is to belong to "a structure in life that has a destiny in this mo-
ment in history.n4 
Second, Snyder believes that "a people" has "a distinctive culturing 
which gives its members a meaningful world. 1S To understand this charac-
teristic it is necessary to understand Snyder's use of culture. He does 
not mean the accumulation of civilization or the organizational functions 
of society. Culture instead is understood existentially as "the invisible 
world inside people's mind and out of which they live.n6 This is a world 
of meaning which accompanies man wherever he goes and is the source of his 
living. This concept of culture is not abstract for Snyder because man is 
always discovering his meaning out of experiencing the world as an involved 
self. Culture is not general, but personal; and although man lives in a 
particular civilization, he selects, organizes, and incarnates those as-
pects which have the most significant meaning. 
1. Ibid., chapter on " Stream of History-Making, P• 1. 
2. Ibid., P• 3. 3. Ibid., P• 4. 4. ~-
5. Ibid., chapter on "Introduction," p. 1. 
6 • .lli2,., chapter on "A People as Culture, P• 1. 
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An existential culture is not individualistic in that it includes 
those groups of persons- -including their experiences of meanings--which 
a self considers most significant. The ideas of a group, mind pictures, 
sense of destiny, valued experiences, distinctive feelings, and signifi-
cant purposes are all fitted together by a person to form a meaningful 
design of culture . 1 Snyder describes it this way: "Culture is the pur-
posing, feeling , experiencing, imaging, idea- creating power residing in 
2 
the person and his group . " 
Snyder chooses to use the word "culturing" to express the idea that 
culture is not something which is static or which is given to a person. 
Culturing is the designing and structuring of significant meanings (an 
existential theology of life and reality) which in themselves arise out 
of significant experiences . 3 
Third, Snyder believes that "a people" is a living organism in which 
persons are immediately available to each other . It is a community with 
a ministry one to another . Using the letter to the Ephesians , Snyder de-
velops a picture of the church that includes the image of corporateness : 
l . Ibid., pp. 2 f . Culture for Snyder is something like a relevant the-
--ology for the present, as opposed to historical or traditional the-
ology. There can be a group culture also. 
2. Ibid., p . 3. 
J . Ibid. 
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'~ou are members one of another, fitly joined together so that the cor-
porateness can upbuild itself in love and each member grow toward maturity 
in Christ.n1 This concept is important for Snyder for at least two rea-
sons. 
First, as Snyder writes, "living in a face-to-face people gives the 
other possible truth about ourselves. This truth is the warm immediacy · 
that is a living with rather than merely alongside others.n2' Personal 
development and human existence depend upon a relationship which is char-
acteristic of the church in its deepest sense. 
Second, the church universal exists and finds its expression not in 
some abstract idea but in small functioning units. The historical exist-
ence of "a people" becomes a reality to a person as he "experiences life 
as a participant in a living organism. u3i 
The church as a living organism is described by Snyder as having "a 
pulse of life" infusing and holding the many parts together in a network 
of intercommunication. The action of one part is conditioned by the other 
parts. And as with a physical organism, discipline is required, digestion 
of the new is possible, and hurt and infection can be repaired. The basic 
needs of the parts of a living organism are the needs of existence. In 
1. Ross Snyder, ''Members One of Another • • • , " ''Reprinted from Inter-
national Journal of Religious Education (May, 1957) by the Youth 
Department, General Board of Education, The Methodist Church, n.d., 
P• 1. (Mimeographed.) 
2. "Educating a People of God," chapter on 11The Warm Immediacies of a 
Living Organism," p. 1. Italics are Snyder's. 
3. Ibid., Italics are Snyder's. 
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Snyder, these basic needs become the basic things (ministries) which are 
necessary in order to exist, to use Snyder, as Christian(s)-in-the-world.1 
Snyder generally has a dim view of the institutional church, but pro-
vides a lofty image of what it can be in the following statement: 
The Christian church should point to the potential truth 
existence which it offers persons, and simultaneously develop 
disciplined virtues which are an expression of the nature and 
mission of a people of God. Does it not have a right to assume 
that there is a proper account-ability of i ts members to this 
basic method of life? Otherwise, the local congregation be-
comes such inner contraditions that it is unable to move; so 
blurred as to lose both its self-identity and any image by 
which the outside community can un~erstand it to be a something, 
and therefore expect life from it. 
Thus far, we have explored Snyder's concept of ministry as existence 
and as helping to invoke existence in the other person. The central theme 
of ministry is helping persons to find meanings that will lead to self-
actualization. The organizing image for the church and its ministry is 
the concept of "a people of God" as a history-making people, a people with 
a culture, and a people related concretely in a living organism in which 
the basic needs (ministries) of persons are supplied. 
As we construct from Snyder _an understanding of the nature and struc-
ture of ministry and its functions in order to clarify the relation of 
Christian education to pastoral theology, it can be observed that he is 
primarily concerned with the basic ministries or functionings rather than 
with the institutional functions or offices of ministry. To these basic 
functionings we will give attention. 
1. Ibid., pp. 3-5. 
2). ~., p. 5. Italics are Snyder's. 
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2. Structure and Content 
Snyder's structure for a ministry of meanings within a people of God 
consists of six primal functionings or ministries. They provide the fo~ 
dation for ministries. They provide the foundation for winistry as per-
sonal existence and for the conventional functions of the church and its 
ministers. The purpose of ministry in Snyder is to be a nchristian-in-
the-worldll and to evoke significant meanings in others. The conventional 
ministerial functions perform their work in so far as they create the ex-
periences from which significant Christian meanings can arise. 
Working from the stance of education, Snyder has been chiefly but 
not exclusively concerned with those functions involving one~o-one re-
lations and the small group. He has disclosed to this writer studies con-
ducted with young people in an attempt to discover what meanings were 
evoked through preaching.1 We have already observed that corporate wor-
ship is significant for Snyder as it is a means of experiencing reality.2 
Possibly it is accurate to suggest that the six basic ministries, 
which are to be discussed below, describe the process by which an act, 
event, or a function becomes a living experience with personal meaning. 
a) Ministry of Self-revelation 
The first is a ministry of self-revelation in which the mystery and 
depth of one person is opened to another. It becomes a self-offering in 
which the other knows more realistically whom he is confronting. The 
1. Personal conversation, February, 1961. 
2. Supra, P• 191. 
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manifestation of oneself permits another to know the really you with its 
strengths and weaknesses. 
A ministry of revelation includes the invitation to the other to re-
veal himself. It is a mutual self-disclosure of experiences, feelings, 
intentions, and meanings. It is the exposure to each other of the pains 
and hurts, and joys and satisfaction. 
Through revelatory experiences persons come to know themselves and 
discover their creative potential. They came to recognize what they are 
communicating and how they are being received. They are able to test the 
reliability of their experiences and the meanings which they hold as valid. 
A ministry of self-revelation which has integrity of disclosure and 
the invitation to personal revelation is a ministry of existence.1 
b) Ministry of Understanding. 
The second of the ministries which Snyder considers basic is that 
of understanding or that of "standing in the midst of another person t s 
consciousness.n2 He stands not in curiosity but in an authentic attempt 
to comprehend the other. Snyder defines this below: 
Comprehending another person could be defined as •this per-
son becoming manifest to me and to himself,' largely through 
sensing a felt significance and meaning which has come to focus 
within his consciousness.3 
Understanding grows out of the awareness that here is a person who 
makes a difference to me in this moment and who l am willing to experience 
1. "Educating a People of God," chapter on ''Ministry of Self Revelation," 
PP• 1-8. 
2. Ibid., chapter on ''Ministry of Understanding," p. 1. 
3. ~., P• 1. Italics are Snyder's. 
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existentially. This is more than an intellectual grasp--although this 
may be important. It is "a mode of making connection with other people 
--and with other than their seeming, pretense, self. 111 It is experienc-
ing and comprehending the core of meaning which is the other person. 
A significant aspect of this concept of understanding as held by 
Snyder is that a ministry of understanding is based upon the frame of 
reference out of which perceptions of another are made. It "is an ex-
perienced philosophy-theology of persons which motivates and determines 
perception of other persons.n.2 Snyder believes that one's concept of 
persons can not be verbalized accurately but can only be known by study-
ing how one responds to other individuals.3 
Snyder sees the importance of a ministry of understanding in that 
it is an act of receiving and affirming another. It is the experience 
of bringing one out of isolation and setting him free to utilize his crea-
tive powers. It brings another into relationship in which he can exper-
ience what human life has to offer.4 
c) Ministry of Authenticity. 
Authenticity is the third basic ministry suggested by Snyder. He 
defines this as "just is";.5 that is, without pretense or trying to impress 
someone or trying consciously to be a good example. The authentic exist-
ence is described as 
1. Ibid., P• 11. 
3. Ibid • 
2. Ibid. , p • 2. 
4. Ibid., PP• 11 f. 
.5 • Ibid., chapter on 11The Ministry of Authenticity, " p. 1. 
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living an expressive rather than a reactive and defensive life; 
absorbed in serving a Truth and in being a Truth. The one-
hearted person able to meet each fresh situation with a spon-
taneous wholeness; responding out of the depths of his nature, 
instead of from a rigid system of thought or custom or from 
compulsive emotion.l 
Authenticity arises out of the experience of repentance which is a 
movement away from the inauthentic. It is becoming the incarnation of 
the truth which one holds intellectually and proclaims verbally. As Snyder 
insists, "religious truth is first of all an existence rather than a set 
of ideas.n2 
An authentic ministry is becoming "the truth which I was meant to 
be u3 before others. This is to act and be in order that authenticity may 
emerge in self and others and become the ethos of the groups to which the 
self belongs. It is having a stance, a discipline, and a pattern of life 
which reflects basic integrity of person-hood.4 
d) Ministry of Pulse of Tradition. 
This is the fourth basic ministry of Snyder 1s. By "tradition," he 
means the world of meanings, intentions, and persons which an individual 
appropriates when he decides to take his place within a tradition. A 
definition is given by Snyder in the following lines: 
1. Ibid. 
Tradition is a stock of meanings, manufactured through the 
years by th@se who lived with intensity and fire, sensing below 
the mechanism and surfaces of life, reflecting upon the exper-
iences where the meaning of life broke through to them, express-
ing the meanings they find in acts, words, art, religious cele-· 
bration. This total stock of meanings--contributed through 
2. ~., P• 2. 
3. Ibid., PP• 3 ff. 4. Ibid. 
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centuries--centers around memories of communal events, charis-
matic persons, productive ways of living.l 
The word "pulse" expresses the developmental and formative nature of 
tradition. It is not static but is being generated from new experiences 
and situations. Pulse also refers to the existential dimension of tra-
dition. Tradition must be experienced in order to become a part of one's 
world of meanings. Finally, pulse refers to that saving truth which is 
dynamic in spite of the words which have engulfed it through the years.2 
The ''Pulse nature of tradition" is Snyder's way of referring to the 
activities of God in the affairs of men. It is the living dimension of 
tradition. 
•'Ministry of pulse of tradition" has four concerns: 
First, to help persons understand the pulse nature of tradition. 
Second, to teach them to recognize the pulse when it breaks into 
their experience and to understand its meanings. 
Third, to involve the community in a study of its tradition and to 
assist people in the forming of basic concepts. 
Fourth, to lead people to live in the midst of expectancy.3 
e) Ministry of Culturing. 
The fifth basic ministry as proposed by Snyder is concerned with the 
'~nistry of mutually creating the treasury of meanings possessed by a 
1. Ibid., ''Ministry of Pulse of Tradition," p. 2. Tradition is somewhat 
like historical theology. 
2. Ibid., pp. 3-8. The living spirit which the tradition embodies is one 
---uiing Snyder means by pulse. 
3. ~., P• 16. 
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people of God. n1 It is the ministry of developing the universe of mean-
ings which are distinctive of the Christian community. 
As we have already observed, culture as used by Snyder is not the 
structure of society. 2 Instead it is the distinctive symbols, words, ex-
periences, and ideas which individuals in community hold in common. It 
is putting into symbolization the "grasp of life" that has been experi-
enced and found distinctive by na people of God. ,r3 A ministry of cultur .... 
ing is a group ministry in that it is assisting the whole congregation in 
the formulation of a culture that will articulate the meanings and the ex-
periences which are significant to "a people." 
Snyder sees this as especially crucial today. The older religious 
expressions have lost their meanings and many of the central doctrines 
have become distorted. A fresh symbolization of the Christian faith is 
needed. The lack of an intellectual understanding of the Christian faith 
has resulted in a deformity of the real nature of the church and an in-
competent leadership. There is the need to recognize that the church is 
more than a fellowship of congenial people, it is a community of individ-
uals with a significant culture which is still in process.4 
A ministry of culturing requires the involvement of the total con-
gregation in the organizing of a corporate culture which can be offered 
1. Ibid., chapter on "The Ministry of Culturing," p. 1. A meaningful or 
--relevant system of theology out of which our lives are lived is what 
Snyder seems to have in mind. It is not a "given" but has been dis-
covered. 
2. Supra., PP• 205 f.; also, Ibid. 3. Ibid., p. 3. 
4. Ibid., pp. 4 ff. The culture as organized by 11a people" serves not 
--ollly to evoke meaning but is necessary for articulating meaning. 
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to man. It is bringing meaning and system out of the past and creating a 
pattern of significance out of the raw events of the present. As Snyder 
suggests, men are drawn together when they go to work as ordinar,y people 
"to manufacture the culture by which life for many can have meaning.ul 
f) Ministry of Acting As a Corporateness. 
The last basic ministry suggested by Snyder is a group ministry. 
This is a ministry of belonging to a field of relationships which becomes 
the center for one's being and acting. In more conventional language, 
this would suggest that the body of Christ, as expressed by a local con-
gregation, is a body of relationship which sustains and nurtures persons 
as individuals and a group in all areas of life. Or as Snyder writes, 
"It is acting as 'one body' in ministry to all involvede 11 2: 
The individualism of our time is characterized by Snyder as having 
"excessive self-reference a.11d self-concern. ,r) Persons are lacking in their 
sense of corporate purpose, and in the modern church there are few corpo-
rate purposes which bind the members together in common actions. The need 
of man is a structure of persons which will become his reference for life. 
Such a reference for life is the nature of the Christian tradition. 
Snyder points out that the sense of community was central in the New Tes-
tament. The early Christians spoke of being ''members one of another." In 
a covenant relation they shared in a collective mission and identity.4 
1. Ibid., P• 25. 
2. Ibid., chapter on 11The Ministry of Acting as a Corporateness, u p. 1. 
3. Ibid., pp. 1 f. 4. ~., P• 2. 
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'!Ministry of acting as a corporateness" is "living as part of the 
scheme of things rather than as isolated, it is being an agent of signif-
icance.n1 It is to represent something larger than oneself.2' 
The ministry described by Snyder has its beginning in the recognition 
that the members are involved in a common fate--"none can be saved without 
the others.n3 There is also a common body of culture by which experiences 
can be represented and meanings shared. It is a mutual ministry of bringing 
meanings to each one of the fellowship. 
''Ministry of acting as a corporateness" centers in a group conscience 
--a religious ethic.4 This is what Snyder has also called, "faith-work."5 
Ministry is expressing the conscience of the body in all aspects of life. 
It is assuming a vocation in which everything does ~ go. Instead, there 
is a group discipline which gives structure to human existence.6 
The final aspect of this ministry is action in the world as a group. 
Snyder writes:: 
There comes a time in the maturing of any group when min-
istering is no longer just a style of life of some individuals, 
but is possessed by the group--as group. The ministering i s 
functioning under the propulsion and governance of the total 
group. It is an act of the total corporateness. Unless this 
condition exists in a local church, it is not actually the 
'body of Christ.'? 
We have been describing the six primal ministries as identifi ed by 
Snyder. They represent a structure of basic "functionings" of "a ministry 
1. Ibid., P• 1. Italics are Snyder's. 2. Cf. supra., P• 196. 
3. Ibid., p. 2. 4. ~., pp. 10 ff. 
5. Ibid., P• 11. 6. Ibid., PP• 12 ff. 
?. Ibid., p. 13. 
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of meanings within a people of God." These ministries are not viewed as 
neat categories or compartments but rather a description of "a people of 
God." Each ministry is interrelated and dependent upon the other minis-
tries. 
It may be entirely possible to relate the traditional functions and 
offices to these various functionings. To do so would defeat Snyder's 
purpose to state afresh the life and work of "a people of God." Ministry 
for Snyder is existential in that it is a way of life. It is also func-
tioning in that it is expressing concretely a way of life. The six min-
istries hold in tension being and doing. 
Another observation can be made regarding Snyder's structure and 
content of ministry. The six ministries are not applied theology but are 
concerned with basic experiences which are theological in nature and in 
which theology is formulated. They are also knowledge-building ministries 
as well as a way of life. It is probably more nearly true to say that out 
of significant experiences of ministry new content is arising. Two exam-
ples can be noted from our discussion of tradition and culture. The min-
istries in each of these areas are creating new traditions and forming 
new culture. 
It is probably accurate to suggest that Snyder has contributed a 
model of a coordinate theology in which the various functionings of min-
istry are held in one entity by the organizing image of "a people." 
3. Christian Education 
a) Nature. 
The nature of Christian education to Snyder is primarily existential. 
His concern for man 1s realizing his potential in this life has earned him 
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the label of being humanistic. His continued dependence upon George 
Herbert Mead and John Dewey would lead some to classify him with progres-
sive education.l His system of education may support each of these con-· 
tentions. 
First, Snyder relies heavily upon the social sciences. In fact, he 
seems to draw his content in greater abundance from the sciences of man 
than from theology and the Bible. Even when he turns to a traditional 
concept of the church, such as "a people of God," it is interpreted with 
new meaning through the use of the social sciences. His recent preoccu-
pation with the biblical phrase "members one of another"' is another illus-
tration. Rather than relying upon biblical exegesis, he turns to Gestalt 
psychology and anthropology for data to develop his interpretation.2 
Second, he does not always make basic distinction between secular 
and religious education. This does not mean that he has no norms, but 
these are generally man-centered. He writes, "I believe that a.n:y educa-
tion worthy of man must be a religious education.n3 The reason for this 
seeming lack of distinction between secular and religious education lies 
in Snyder's belief that the purpose of any education is to bring forth 
authentic existence and to enable persons to live concretely in history.4 
In so far as any education leads persons to be grasped by truth and to 
live a more authentic life, it is religious. 
1. Snyder probably finds these labels complimentary, although he dislikes 
labels. He feels that much of Dewey has been greatly distorted. 
2. 11Members One of Another •• •" 
3. "Educating Man: A Consciousness That Exists in Time," p. 6. 
4. Ibid., pp. 6 f. 
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Third, the progressive educational emphases upon experience and the 
experimental are central to Snyder's concept of education. Life for 
Snyder is both experiencing and experimenting.l They are the processes 
of J!earning and the components of existential development. One way Snyder 
describes the nature of learning is in terms of ''Personal concreteness .u2-' 
Christian revelation is known in the concrete experiences of persons in 
particular time and place. Even so is learning. 
The person and method of the teacher is a living content 
of the message he explores with his pupils. Their existence 
during the class is their major learning. The Christian does 
not first see the truth and then go out to practice it; he does 
not first acquire faith and then go out to perform works. The 
Christian life is faith-works; not faith and works. So is 
teaching and so is learning.3 
Fourth, Snyder sees development rather than learning as the primar.y 
accomplishment of education. Education is the making of persons (self-
in-world) and not primarily indoctrination or the teaching of religious 
content. 
Snyder finds that learning generally means the acquiring of frag-
ments of information. It has the goal of preparing persons for something 
in the future. 
Development is defined by Snyder as the "transformation of the whole 
individual.n4 It is actualization of a life-in-the-world in the present 
(or to use educational language, it is social-self-realization in the im-
mediate experience). This concept for Snyder removes the fragmentation 
1. "Educating a People of God," chapter on ''Paradigm Experiences," pp. 15 ff. 
2. ~., chapter on "Teaching Is Awakening and Developing Existence," p. 7. 
3. Ibid. , p. 8. 4. Ibid., p. 9. 
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in education and the tendency to focus upon a part of man rather than his 
total experience in the now.1 Snyder's concern is that education shall 
lead to radical changes in the person and his society and that the changes 
result in the deeper incarnation of truth. Snyder lays his concept out 
in the following lines: 
'Learning ' can be applied to acquiring fragments of con-
ditioned behavior or to verbal command of objective information. 
Also it usually refers to the isolated individual. And is 
thought of as 'preparation for•--a postponement of real exist-
ence to some comfortably distant future. Development speaks of 
a transformation of the whole individual, not just some part of 
him. It is a leap up into a new level and quality of power. 
An expansion and new centering of life. It is actualization in 
the moment of 'NOW,' a present willingness to be. Michelangelo 
'learns' art only if he works with a brush in his hand.2 
For Snyder education is not learning knowledge, but rather it is the 
participation in knowledge itself. 
Fifth, the chief method of education is communication. In fact, 
Snyder believes that much knowledge about teaching and learning and the 
nature of people can be acquired from the empirical study of the actions 
of communication.3 Communication is not just talking with another person 
but is the revealing of thoughts and feelings and responding both to the 
other's words and the "feeling strands." He describes this as "heightened 
conversation 11 which may be 11the most important teaching method" of educa-
tion.4 At this point he departs from secular education and suggests that 
1. Ibid., PP• 9 ff. 
2. 11A Church as a Learning Community, 11 p. 8. Italics are Snyder's. 
3. "Educating a People of God," chapter on "Communications," p • 30 • Cf. 
Hiltner, supra, pp. 104-107. 
4. ~· 
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the distinctive nature of the Christian church lies in its atmosphere of 
encounter and meeting.l 
Sixth, education occurs when persons are a part of a belonging and 
accepting group. This concept of Kurt Lewin's has been central in the 
reconstruction of progressive education. 2 Snyder applies it to the Chris-
tian church and suggests that the church is a learning community in which 
people always "care about each other.u3 The church is not a place where 
mere talk occurs or individuals barter for God's favor; it is a congrega-
tion where there is constant, honest communication about "more intimate 
and significant matters.n4 
Snyder would believe that the church is not always a learning com-
munity and suggests that beyond the church are associations of learning 
which have a religious quality to them.5 
b) Relation to Pastoral Theology. 
A system of pastoral theology is not formally present in the writings 
of Snyder. Or it may be more accurate to say that he does not label this 
material as pastoral theology. He does concern himself with the general 
nature and structure of ministry and its functions, and it is possible to 
discern from the model which he provides some generalizations regarding 
1. Ibid., P• 31. 
2. Theodore Brameld, Toward a Reconstructed Philosophy of Education (New 
York: The Dryden Press, 1956). 
3. "A Church as a Learning Community," p. 3. 
4. ~· 5. Ibid. 
~-----------------------------------------------------------------------------------------~ 
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the relation of Christian education to ministry and the other functions 
of ministry. 
First, education is integral to the whole church and its life. When-
ever the church assumes the nature of a caring community, meeting and en-
counter occur and learning takes place. The whole church is a learning 
and teaching community. 
Second, Snyder tends not to abstract education as a separate func-
tion from all other functions. He proposes instead six functionings of 
ministry in which education as well as other functions are present in 
each one as a dimension. 
Third, education is primarily communicational in method, and in this 
respect Snyder would be close to Hiltner's assignment of education to the 
communicational branch of theology.1 
Fourth, education for Snyder is a knowledge-building discipline in 
that its use of data coming from the social sciences as well as new data 
arising from empirical studies leads to clarification and correction of 
religious truth and the existential meaning which such truth holds for 
individuals. 
Fifth, education has a shepherding or pastoring dimension in its con-
cern that learning takes place in a caring relationship and that understand-
ing frees a person to achieve his creative potential. Also, education for 
Snyder is most effective in the one-to-one conversation. 
Sixth, the model which Snyder has provided suggests that religious 
education as a discipline of study can, from a selected organizing image, 
1. Howe and Sherrill also place emphases on the communicational aspect of 
education. 
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contribute a general theory and structure of ministry and its functions 
and insights for a coordinate theology of ministry. 
4. Nature and Method of Theology 
The theology of Snyder is characterized by a former student as being 
a reconstructed liberalism.l His writings show the influence of the sit-
uational theology of H. Richard Niebuhr, the demyt,hology of Bultman, the 
realism of Bonhoeffer, the emphasis on the rediscovery of the historical 
Jesus of James Robertson, and the naturalism and process theology of 
Tillich. His theological stance is existentialism.2 He dislikes nee-
orthodoxy, t~aditionalism, and biblicalism.3 
There are two types of content in theology as understood by Snyder.4 
The first might be called historical and systema.tic theology, as it con-
sists of the best reports available of God as a Reality which is encoun-
tered and with which one must come to terms. The content of this the-
ology deals with the record of man-God encounters and the meanings which 
resulted. 
The second is called "situational theologizing." It might also be 
described as empirical theology or existential theology. This is bring-
ing theological questions to events or experiences in an attempt to under-
stand the theological meaning in them. It is reflecting upon an e:xperience 
1. Conversatian with Miss Ruth Emory. 
2. Especially in "Educating a People of God," passim. 
3. E.g., 11An Effective Ministry With Youth," p. 43. 
4. Ross Snyder, "A Theology for Youth," Religious Education, LIII, No. 5 
(September-October, 1958), p. 441. 
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or event in order to find theological insight.1 Unless theology can en-
lighten a situation it is of little meaning for Snyder. He writes: 
Meaningful theology is the kind that enables us to see 
more deeply into events than most people do. It is ceaselessly 
fashioning a more complex yet simplified grasp of life for us. 
Once Christianity becomes intellectually inert, it is no longer 
the real article.2 
There are ti-ro sides to situational theologizing. One is that the-
ology is on~ learned as it is experienced in the human situation and as 
it brings understanding and light to that situation. The other is that 
theological insight arises out of the human situation itself. This lat-
ter side is stated existentially by Snyder' 
For I personally believe that contemporary experience is also 
data for constructing theologies, and that every generation of 
Christians has responsibility for clarifying and putting into 
compelling form their own moments of encounter--else we live 
as parasites upon the thought and experience of other genera-
tions • ..:s 
Writing at another time Snyder described the existential process 
which is at work in theologizing: 
Truth is an attribute of existence: only secondarily of dis-
course. It is not a package, but processes actually going 
on. It is not completed and handed to us before we go out 
to 1real life," but becomes as we go along in life.4 
1. "Educating a People of God," chapter on "The Ministry of Culturing," 
pp. 1.5 ff. 
2. Ibid., chapter on "Communicating, II p. 28. 
-
3. "A Theology for Youth, II p. 441. 
4. "Educating a People of God," chapter on "Teaching Is Awakening and 
Developing Existence, II p. 13. Italics are Snyder's. 
225 
There are some similarities between Snyder and Hiltner in regard to 
theological method, although Snyder is not as systematic in stating the 
method or methods which he uses. 
The case method is widely used by Snyder to clarify theological con-
clusions or to identify meaningful theological concepts involved in a 
concrete experience. An example of this is his analysis of Martin Luther 
King's Stride Towards Freedom in order to come to a clearer understanding 
of a learning community coming into existence.1 
Empirical studies provide validation, correction, or inforn~tion for 
Snyder's theological concepts. He searches for answers to theological 
questions as well as clarification in the kinds of meanings which possess 
a person.2 
Existential experiences become another source for Snyder in develop-
ing theological meaning. He struggles with himself and others in depth 
conversations in order to identify significant experiences, and through 
reflecting upon these, he seeks to understand and clarify the theological 
meanings involved. Much of his work in recent years has been the study 
of youth and young adults and the theological meanings out of which they 
live.3 
By implication, Snyder suggests that there is a unity of truth, and 
any knowledge which increases our understanding of man or contributes to 
his social-self-actualization is religious knowledge. The social sciences 
1. "A Church as a Learning Coi!IDluni ty, II pp. 4 ff. 
2. ''Ministry of Meanings," Books A and B. 
3. "A Ministry of Meanings. 11· 
226 
are used, not only to illuminate theological concepts, but to express 
these concepts afresh. Snyder is often misunderstood because he gener-
ally chooses to cast his theology in the language of the social scientist. 
The result is that he sometimes has difficulty in communicating with the 
religious traditionalist but has increased his level of communication with 
persons related to fields studying man in all his aspects. 
5. Summary and Critique 
A study of the writings of Ross Snyder provides a third model of the 
nature of ministry and its functions and of the relation of Christian ed-
ucation to pastoral theology. 
Ministry is used by Snyder in its existential sense rather than in 
its functional sense. Ministry is Christian existence, a style of life, 
or a ''mode of being-in-the-world." There are four components in Snyder 1 s 
general theory of ministry: (1) offering, or expressing life to another; 
(2) meeting in the context of creation and redemption, or the interchange 
between persons in which change takes place or new good is created; (3) 
being in tune with life or living in favor of life, including a realistic 
image and relation to life; (4) being an agent of significance, or be-
lieving that one stands within a group or cause which is of ultimate con-
cern. 
"A ministry of meanings within a people of God" is the organizing 
image proposed by Snyder for the church and its functions. There are two 
aspects of this organizing image. One is a ministry of meanings which is 
helping to develop significant experiences for persons and assisting them 
in finding meanings in these experiences which will lead to self-actualization. 
The other is the concept of "a people of God" which is the idea of persons 
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creating together a mutual world of meanings. Perspective for Snyder is 
an organizing image and not a viewpoint for empirical studies as found 
in Hiltner. 
The church as "a people" must have a concrete existence in small 
local groups. Persons come into the relationship, not through some divine 
selection, but out of their desire to covenant together in affirming a vo-
cation in regard to God's purposes. "A people" is characterized by Snyder 
as a history-making people, a people with a culture of meanings, and as a 
living organism in which the basic needs of persons are fulfilled. 
Snyder sees a need for a professional ministry with special compe-
tencies in particular areas of the church's life and especially in rela-
tion to the needs of various age groups. Professional ministers function 
in helping the whole congregation to realize their existence as ministry. 
The structure and content of ministry in Snyder consists of six basic 
functionings or primal ministries. These arise out of the immediate needs 
of a congregation of people. The six are (1) ministry of self-revelation, 
(2) ministry of understanding, (3) ministry of authenticity, (4) ministry 
of pulse of tradition, (5) ministry of culturing, and (6) ministry of act-
ing as a corporateness. The dimension of shepherding, either as an atti-
tude or an activity, is dominant in the first three of the ministries. 
The nature of education in Snyder is existential and is primarily 
participatin~ in knowledge rather than learning knowledge. He sees the 
purpose of education as bringing forth an authentic existence and enabling 
persons to participate in the making of history. Snyder prefers develoP-
ment to learning, as development is concerned with the transformation of 
the individual and the immediate experiences of men. 
228 
A system of pastoral theology is not formally present in Snyder, but 
he does have the material of pastoral theology in his concern for a gen-
eral theory and structure of ministry. He does not concern himself with 
the conventional or traditional functions or offices af ministry. His 
six basic functionings represent his structure in which the educatianal 
and pastoral functions as well as other functions of ministry are dimen-
sions. Education is integral to the nature of the church, and whenever 
the church emerges as a caring community, learning takes place. The whole 
church is a learning and teaching community. 
Snyder sees education as a knowledge-building discipline in which the-
ology is corrected and clarified through emperical studies and the insights 
of the social sciences. Also, education through an organizing image can 
produce data for understanding the nature of ministry and a coordinate the-
ology of its work. 
Theologically, Snyder has been characterized as a reconstructed lib-
eral who has taken an existential stance. In addition to historical and 
systematic theology, Snyder sees a theological content arising from "sit-
uational theologizing." This might be described as empirical or existen-
tial theology. Theological meaning and insight arise from reflecting upon 
significant moments and events in human experiences. 
Data gathering for Snyder's theologizing arises from empirical studies 
of meanings which people hold as significant and from the contributions of 
the social sciences. 
Snyder provides a model of ministry that is a total way of life rather 
than a list of functions or activities. It is a ministry of existing and 
of bringing existence to others. Such a concept is found in Howe and 
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Sherrill, but neither develop it as consistently or in the dimension that 
Snyder does. It becomes the compelling theme of all of his works, and in 
it he has made a significant contribution. 
Another contribution of Snyder has been his work in describing a 
ministry which is indigenous to the American scene with its free church 
tradition and its dependence upon the social sciences as a resource. In 
this regard, he has not been content as have Howe and Sherrill to bring 
new insight to traditional concepts of the faith. Instead, he has coined 
new concepts or has brought theological meaning to concepts borrowed from 
the social sciences. 
Because of his concern for man and his social-self-realization, Snyder 
has not followed the recent orthodox movements in theology. He has con-
tinued to work with the experience-centered school of education and with 
liberal concepts. It is true that he has corrected many concepts with the 
newer findings from the sciences of man and has illuminated the philosophy 
of experience with insights from the social existentalists. 
Snyder shares the empirical concerns of his former colleague at the 
University of Chicago, Seward Hiltner. He has not provided as careful a 
statement as Hiltner has as to how empirical knowledge is secured or 
used, but this may be due to his dislike for writing and not because he 
lacks a system. 
Also, like Hiltner, he sees education as being primarily related to 
communication. He believes that studies of communication can lead to new 
understanding of persons and the teaching-learning process. Communication 
is not the only perspective from which Snyder would reflect in order to 
increase his understanding of theology. He has given particular attention 
to the meanings which people hold and to their theological significance. 
---------------~ 
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Snyder is diffi cult to understand and is often distorted and criti-
cized. This is especially true of those who know him only through his 
few published articles or who by chance have come upon his mimeographed 
class notes . Much of his writing is for his students and there is little 
doubt that the results are significant encounters. His disciples are 
many, mainly because they have come to know Snyder existentially rather 
than as an object behind a page of words. 
·-
PART III 
FINDINGS 
CHAPTER VII 
CHRISTIAN EDUCATION IN A REFORMULATION 
OF PASTORAL THEOLOGY 
There is increased ferment for a reformulation of a pastoral theol~ 
ogy that will define the indigenous nature of ministr,r and bring eoordi-
nation to the multitude of historical and modern roles required of the 
pastor. 
Religious education was among the first of the specialized disci-
plines to develop outside of the structure of pastoral theology, and thus 
it has had a share in creating the present fragmentation of ministry. For 
twenty years, Christian education has been emerging as a new expression of 
the religious education movement. One of the chief accomplishments of 
men sueh as Howe, Sherrill, and S~der, is to place the educational func-
tion within a total concept of the ministr,r. From reflecting upon their 
work, it is possible to understand clearer the illumination which Chris-
tian education is bringing to a new definition of ministry and to the re-
formulation of a pastoral theology. 
Thus far, the major efforts at a reformulation of pastoral theology 
have come from the counseling and pastoral care field. The rise of pas-
toral psychology has brought new direction to the pastor's work.1 
There is historical support for the relation of counseling to pas-
toral theology. The activity of pastoring or shepherding is often directed 
1. Cf. Maurice P. Jackson, "The Total Ministr.r of the Church," Religious 
Education, LV, No. 1 (Januar,r-February, 1960) 1 pp. 5-10. 
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to the care or cure of souls. But the office of the pastor and his min-
istry has never been limited to one function alone, and his work in his-
tory has included preaching, teaching, and administering the sacraments. 
It is true that the various functions have sometimes been performed by 
different men, but the tendency throughout history has been for the rep-
resentative minister of the congregation to relate and perform the several 
functions as an integral whole. 
It is believed that some Christian education theories have a contri-
bution to make to pastoral theology and to the rediscovery of the histor-
ical relation of teaching to the pastoral ministry. If Christian educa-
tion can make a contribution to the understanding of ministry and its 
work, pastoral theology will become a broader field and will offer the 
possibility of becoming a coordinate theology of the pastor's work. 
Also, Christian education needs the aid of other disciplines in 
clarifying its place in the pastoral ministry and the teaching role of 
the pastor. Christian education orientation to the lay worker has resulted 
in its neglect of the ordained minister and his specific role in the edu-
cational ministry. The Niebuhr studies imply that the religious education 
movement contributed to a split in theological education.1 Such a split 
expressed itself in the rise of professional lay workers and strong denom-
inational boards of education. Under the influence of progressive educa-
tion, it developed a theology of its own and fragmentation became very 
apparent in local churches when the clergyman and the director of reli-
gious education were trained in two streams of influence.2 The result 
1. The Advancement of Theological Education, p. 122. 
2. Elliott, Can Religious Education Be Christian?, p. 6. 
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is that the educational function became separated from the other functions 
of ministry, and the pastor's role of teaching is still in the process of 
being clarified. 
Fortunately, Harrison Elliott and others after him have attempted to 
put Christian education within a context of the church's theology without 
giving up the essential contributions of the religious education movement. 
Howe, Sherrill, and Snyder each illustrate that Christian education is be-
coming ministry-centered and has a relationship to a formulation of a the-
ory of the nature and work of the pastoral ministry. 
The close kinship between Christian education and pastoral theology 
is reflected in the recent emphases in Christian educational theory on 
the nature of ministry and the shepherding or caring aspect of the educa-
tional function.l A basic assumption of this study is that latent in 
Christian education is basic material for illuminating a modern formula-
tion of pastoral theology. This is true whether pastoral theology is 
used in its narrow sense as being the study of shepherding or pastoring, 
or in its broad sense as being concerned with the nature and work of the 
pastoral ministry. Each has been illustrated by the descriptive analyses 
of three prominent writers in the field of Christian education. They may 
or may not be representative of all Christian education, but they have 
been among the major spokesmen in its recent development. 
1. E.g., the works of R. c. Miller, Howard Grimes, and the unpublished 
works of Paul Maves and Paul Irwin. 
------------------- -~----------~ 
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1. Relation of Christian Education to Pastoral Theology 
The concomitant relation of shepherding and teaching and Christian 
education and pastoral theology has emerged from the historical and con-
temporar,y perspectives brought to the study. 
a) Historical Kinship of Teaching 
to the Pastoral Office 
The earliest image of the affinity of these two aspects of ministry 
is found in the earlier discussion of the pastoral theology contained in 
Paul's letter to the Ephesians.1 The pastor and teacher are portrayed as 
twin offices for the purpose of preparing the congregation for their min-
istr,y in and for the world. 2 Outler writes about the unity of these two 
by saying, "the pastor teaches and the teacher pastors; these are comple-
mentar,y functions.") 
The close identity between teaching and shepherding in the pastor's 
work is illustrated by the study of Richard Baxter. Central to his work 
was visiting and teaching, and he concludes that more can be accomplished 
in one hour of personal instruction than in any other manner.4 
Christian education and pastoral theology were related in the devel-
opment of practical theology. The historical perspective brought to this 
study indicates that education and pastoral theology (in its narrow sense 
1. Supra, p. 22. 
2. "• •• some pastors and teachers, for equipping the saints, for the 
_ work of ministr,y • • • " Ephesians 4:11-12. RSV. 
3. Albert Outler, "The Pastoral Office," The Perkins School of Theolo~ 
Journal, XVI, No. 1 (Fall, 1962), pp. 5-6. Italics are Outler's. 
4. Supra., pp. 36 ff. 
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as shepherding) entered practical theology at about the same time in his-
tory. As pastoral theology developed during the nineteenth century, it 
increasingly became broader and became concerned with the nature of the 
pastoral ministry in all its functions. The kinship of teaching and 
shepherding resulted in teaching 1s becoming a component of pastoral the-
ology. Schleirmacher recognized the relation of teaching and the care of 
souls (shepherding or pastoring) and placed them together in one of the 
subbranches of his practical theology. Shedd, Hoppin, and other early 
American pastoral theologians also included teaching as an integral con-
cern of pastoral theology. Gladden felt that pastoring (shepherding) and 
teaching belong together. There were exceptions, with some pointing to 
the integral relation between preaching and teaching. Vinet excluded 
teaching from pastoral theology for practical purposes and not because 
they were substantially different.1 
As already suggested, pastoral theology has become closely identified 
with pastoral care and counseling. Hiltner 1s proposal for a pastoral the-
ology based upon empirical reflections of the pastor 1s operations from 
the shepherding perspective has been influenced by his bias for the one-
to-one relation of counseling.~ His basic theory seems to define shep-
herding as a perspective for building basic theological knowledge. But 
in practice, he shifts from shepherding as a perspective to shepherding 
as an attitude and an activity. Hiltner does seem to be consistent in 
his insistence that shephelding can enrich all the other functions of min-
istry. He would probably agree that this last observation would be valid 
1. Supra., Clap. II. 2. Supra., p. 111. 
I 
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also for educating or teaching. He has recognized that the early reli-
gious educators were correct in their belief that education is bigger than 
any one function or office and that it is a dimension in all that the pas-
tor does. It is a dimension in the shepherding activity and shepherding 
is a dimension in the work of teaching. 
It should be recalled that Hiltner sees communication as the major 
organizing image for education. He subsumes education to communicational 
theology. There is evidence to support this position in the writings of 
Howe, Sherrill, and Snyder. Each is greatly concerned with communications 
in education. On the other hand, Hiltner's concept of shepherding and of 
pastoral theology does not formally recognize -that modern Christian edu-
cation theory has integral to it a strong shepherding and pastoral care 
dimension. When he turns his attention to shepherding as an activity, he 
tends to overlook the interrelatedness of shepherding and teaching in the 
pastoral ministry. The shepherding or pastoring (or what Snyder calls 
ministering} is a major image in Christian education as represented espe-
cially by our three theorists. 
b) ComplementaEY Relation of Christian 
Education and Pastoral Care 
The modern developments in education and pastoral care have been 
complementary. Examples of this are seen especially in Howe and Sherrill. 
Howe's basic training was in mental health, and he has pioneered in the 
clinical approach to pastoral education. The development of his dialogi-
cal principle led him to turn increasingly to the study of group life and 
the role of Christian education in the development of Christian person-
ality. Sherrill, trained as a religious educator, but being confronted 
---------------'' ----· --
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with personal problems among members of his first congregation, turned to 
the insights available from mental health and psychiatry. His increasing 
concern over the fragmentation of the self led him to explore the impli-
cations of the depth relations characteristic of counseling. 
At the turn of the century, traditional pastoral theology was dis-
rupted by the rise of specialization, due partly to the impact of the so-
cial sciences. It was actually the work of the psychologists of religion, 
including Hall and James, that laid the foundation for the modern develop-
ment of religious education. Coe began his career in psychology of reli-
gion, and with the growing awareness of the implications of his studies, 
he turned to religious education. Elliott, as well as Sherrill, was among 
the first to see the relation between psychological insight and religious 
development. Snyder can be added to the list for his pioneering studies 
in the relation of religion to personality development. 
The religious education movement fought the battle which led to the 
recognition that religion must take into account the needs and develop-
mental tasks of persons. This has become a central concept of Christian 
education and an essential element of a pastoral theology. Religious ed-
ucators led in the development of church-related counseling and the psy-
chological study of personality. Elliott and Sherrill are examples of 
each.1 
1. Cf., various issues of Union Theological School Catalog, New York City, 
from 1940-55. The relation of counseling and education is readily 
seen in the overlapping of course offerings in many schools of the-
ology. 
---------
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That persons change through experiences and relationships is a cen-
tral belief of Christian education. The experience-centered contribution 
of the early religious educators has been maintained, but in reconstructed 
ways. In Howe it is dialogue-centered, in Sherrill it is interaction-
centered or encounter-centered, and in Snyder it is experience-centered 
or situation-centered. 
In addition, Howe brings to the operations of the pastor the need 
to let his functions be determined not by traditional roles but by the 
life crises or issues of persons. The religious significance of develop-
mental tasks, as developed by Sherrill, leads the pastor to be aware that 
the changes occurring in persons of all ages have ultimate insights for 
faith. Snyder brings to the concept of ministry the realization that the 
needs of persons are different at various stages of their development. 
Christian ministry in relation to the religious and psychological needs 
of persons has been a concern of education. 
Related here is the concern that learning is more than acquiring 
knowledge; that it involves growth, development, transformation, and deeper 
changes of the self and its relations. 
It was, as Hiltner points out, the work of the early religious educa-
tors and some of their findings as illustrated by Coe, Hartshorne, and 
Elliott that led to the development of pastoral psychology and counseling.l 
Other influences had their impact upon both education and pastoral care. 
1. Seward Hiltner, ''Pastoral Psychology and Religious Education, n Pastoral 
Psychology, II, No. 17 (October, 1951), p. 9. Hiltner sees _religious 
education primarily as an activity. There may be evidence to support 
this in some writers but not in the writings of the three Christian 
educators considered in this study. 
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Among these were the studies of Boisen, which led to a clinical understand-
ing of personality. Probably the most important contributions came from 
the fields of depth psychology and psychiatry. Understandings regarding 
the dynamics of personality have come from such persons as Freud, Jung, 
Rank, Sullivan, May, and others. Their influence on Sherrill's and Snyder's 
concept of education can be seen by the numerous reference to their works. 
Although Hiltner denies that religious education is a field of knowl-
edge, he does recognize the interdependence of education and pastoral psy-
chology by writing~ 
Each is basic to the other; each rests upon the other. An ad-
vance in one should result in an advance in the other. Neither 
is the whole of the Christian faith, nor are both together. But 
the faith can not have a practice without them both.l 
Not only are Christian education and pastoral care related by history 
and common content, but they have similar concerns. Both Christian edu-
cation and pastoral care are concerned with ministering to persons at the 
deeper levels of their needs. This is the orientation of each of our 
three Christian educators. On the other hand, without denying pastoral 
care's concern for group life and Christian education's concern for the 
one-to-one relation, it might be generalized that the first organizes its 
ministry largely around the pastoral ministry to the individual and the 
latter organizes its ministry largely around the pastoral ministry to in-
dividuals in groups. 
From the study of Howe, Sherrill, and Snyder, it becomes evident 
that the shepherding or pastoring dimension is intense in their concepts 
of education. For Howe, it is expressed in his ministry of the personal; 
1. Ibid. 
•----L ----
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for Sherrill, it comes to focus in his ministry of participation; and for 
Snyder, it is realized in his ministries of self-revelation, understanding, 
and authentici ty. And yet, in each of these, there is a pointing toward 
the individual's finding his realization in a concrete experience within 
the church as expressed in small local groups. 
The process of Christian growth or change is another place of meet-
ing for pastoral care and Christian education. As already observed, edu-
cation for Sherrill and Snyder is concerned with deeper changes or trans-
formations of the self in all of its relationships. Pastoral care and 
Christian education in their many expressions are concerned that personal 
change be orientated in the direction of the saving truth of the gospel. 
Each field has developed particular methods for evoking growth and change 
within and between individuals. These methods have been largely consist-
ent with the basic principles arising from the primary orientation of each 
field. For pastoral care, it has been clinical psychology and psycho-
therapy. For education, it has been educational psychology and group dy-
namics. 
Pastoral care is concerned with the care and support which it can 
bring to an individual in a time of crisis or trouble. Its efforts are 
in the direction of reeducating and restructuring personality and with 
re-creating relationships. Its concern with the understanding and the 
articulation of the Christian faith is secondary. 
Alienation and personal crises are also concerns of Christian educa-
tion, but its major emphasis lies in the direction of helping persons ex-
perience and understand the Christian faith, and with articulating it 
existentially as well as rationally. Howe expresses this in his concern 
that the words of the gospel become a reality in the words of relationships. 
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Revelation is the organizing concern for Sherrill's concept of edu-
cation. It is in the events and experiences of men that God is encoun-
tered and that truth is revealed. Education is to prepare persons for 
the coming of revelation and to understand it when it occurs. 
Snyder is not only concerned that significant meanings emerge from 
significant experiences but that this meaning be recognized and verbal-
ized. Education is also concerned with persons understanding tradition 
and with each generation organizing for itself a culture or a system of 
beliefs that has meaning for existence. 
We have observed that pastoral theology has become closely identi-
fied with shepherding and pastoral care. The relation of teaching to 
pastoral theology has been integral in much of history, and even educa-
tion and pastoral care and counseling have had a complementary role. 
Each has influenced the other, and the theories of Howe, Sherrill, and 
Snyder have been enriched by the counseling movement. 
Christian education and pastoral care often meet and even intersect 
in their content, principles, and emphases--and yet, they never merge. 
They each have a distinctive stance and a unique contribution to make to 
the pastoral ministry. A pastoral theology concerned with the nature of 
ministry and its functions will need the contribution of each field in 
order to be relevant to personality in a modern world. 
~. Models of Ministry (and Pastoral Theology) and 
the Relation of Christian Education 
Our study has been concerned with the nature of ministry and the re-
lation to it of the educational function in the work of three Christian 
educators. It is believed that in these writers are characteristics which 
242 
Christian education can bring to a formulation of a concept of pastoral 
ministry and its work and thus, to pastoral theology in its broad and 
classical meaning. Four questions applied to the writings of Howe, 
Sherrill, and Snyder provide some models. 
The model of pastoral theology provided by Howe is somewhat classi-
cal in its concern for the nature and being of ministry and its priestly, 
pastoral, homiletical, and educational functions. The chief work of pas-
toral theology is correlating systematic and historical theology, the 
social sciences, and the ministerial functions with the issues and crises 
of human life. The dialogical principle is the organizing perspective 
for the work of ministry. Ministry is furthering the encounter among men 
in order that the gospel might become incarnate in man and his relations. 
Education is integral to pastoral theology and the work of ministry, and 
serves to help persons understand the deeper theological meaning in the 
relations of life. It is concerned with the words of the gospel becoming 
a reality in the words of relations. 
A model of wholeness is constructed from the study of Sherrill. A 
philosophy of wholeness administers all the offices of the church toward 
a whole ministry to a total person. The purpose of ministry is to in-
crease the possibility of wholeness among fragmented men. The social 
sciences illuminate the biblical and theological tradition resulting in 
an integrating content for the work of ministry. Education finds itself 
in relation to revelation--as do all other ministerial functions--and as 
a specialized discipline it points its findings to enriching the total 
concept of ministry. The a.ttempt within the Christian community to guide 
the changes of persons in all their relationships is the work of education. 
It is in the process of interaction or encounter that persons are trans-
formed and that God is encountered. Education helps man recognize and 
understand the truth which is revealed in the man-God meeting. 
The model provided by Snyder is a ministry of meanings within a peo-
ple of God. The nature of ministry is existential in that it is a style 
of life or a mode of being-in-the-world. The function of ministry is to 
evoke significant meanings through experiences in order that persons might 
realize social-self-actualization. The context of ministry is a people of 
God who have covenanted together in a vocation of affirming God's purposes. 
Basic to the conventional ministries, of which education is one, are six 
person-making ministries or functionings. Education is concerned with 
the development of the total person in the now. From the perspective of 
education, insights are contributed toward increasing the understanding 
of the nature of ministry and its work. Empirical reflections on the sit-
uations of ministry and of life can lead to theological understanding and 
clarification. 
From reflecting upon the three models, several generalizations can 
be made: 
First, there is an absence of a formal concept of ministry as an 
ecclesiastical office, or position, or as specialized functions. Rather 
ministry is conceived as a w~ of life, as a quality of relation, and as 
participation with another. Ministry is a shared calling of the whole 
church, and the meaning of the clergy's ministry lies in understanding 
the total ministry. 
Second, education is seen as integral to the life of the whole church 
and to the life of ministry rather than as being a limited specialization 
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of teaching in formal groups. The concern of education is the whole per-
son in all or his relationships. 
Third, the experience-centered concept of the religious education 
movement has been continued as reconstructed concepts in the three models. 
In Howe, it is relation-centered; in Sherrill, it is interaction-centered 
or encounter-centered; and in Snyder it continues as experience-centered 
or situation-centered. 
Fourth, each ~~ concerned with theological knowledge. Howe 1s con-
cern is that knowledge becomes incarnate in the relations of life. Sherrill 
believes that knowledge is revealed in the ordinary experience of life in 
which God is encountered. Snyder would agree somewhat with these positions 
but is concerned with building theological knowledge from reflecting upon 
the experiences and situations of life. 
Fifth, the social sciences are used by Howe to bring new meanings to 
traditional religious concepts, by Sherrill to bring understanding to the 
tradition of the church, and by Snyder as the source for theology and the 
means by which religious concepts can be expressed. 
Sixth, there is a tendency in each of these models to borrow its data 
from other fields. The one exception is with Snyder who also is a borrower 
but who is at the same time concerned with developing basic educational 
theory and theological understanding from empirical studies. 
Seventh, working from the perspective of Christian education, broadly 
conceived, these models illustrate how education can enrich the total con-
cept of ministry and illuminate theology in general. 
Eighth, not any of the three interpretseducation exclusively as a 
group function, but the one-to-one perspective characteristic of shepherding 
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and counseling is integral to all three models. Sherrill expresses de-
pendence for the kind of intense relationship characteristic of counsel-
ing and Snyder's ministry of meanings is centered largely in one-to-one 
conversations. 
Ninth, the close kinship of education to the pastoral image and to 
pastoral theology is illustrated by each model's concept of ministry as 
concern for personal need. 
3. Toward A Reformulation 
Hiltner's definition of pastoral theology cannot be completely ac-
cepted, because he seems to limit pastoral theology to the shepherding 
perspective and to the activity characteristic of the field of counsel-
ing and pastoral care. He is also concerned more with the building of 
theory than with performance. Therefore, a definition is proposed that 
learns from Hiltner but which retains much of classical pastoral theology. 
Pastoral theology is defined as a branch of theology concerned with 
the nature of ministry in all of its functions and with the study of the 
pastoral operations from a theological perspective resulting in an in-
creased understanding and articulation of the Christian faith. Special-
ized subbranches can rise out of pastoral theology without ceasing to be 
integral to it. As a result of this study, several generalizations can 
be made regarding a reformulation of pastoral theology for our time. 
First, a concept of ministry will need to be indigenous to the cul-
ture in which we are called to minister. As Niebuhr suggests, varying 
concepts of ministry have arisen at particular times in the history of 
the church. There is a real need to understand more clearly what it will 
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mean to minister in this period in history and to find modern symbols to 
convey that ministry. A continued rethinking of the functions or expres-
sions of ministry will be needed as the rapidity of social change con-
tinues. Ministry in all of its many functions can only be understood as 
the ultimate reality of Christ is understood in relation to the contem-
porary moment (and all that that moment might include). 
It is well for the functional study of ministry to look at its tra-
dition, for rooted in the past are many clues for the present. The bib-
lical orientation favored by Smart is necessary and is a vital contribu-
tion, but a ministry of service must clarify who it is that is being 
served and the nature of service that is to occur. 
Ministry may be defined ~stically as participating in the life and 
ministry of Christ as it is lived out in the world. The question is, 
what is the meaning of Christ's life for the history-making to which this 
generation is called? No institution will continue to function in the 
present world unless it finds its relatedness to that world. And yet, 
a pastoral theology must not only be horizontal to the culture, but it 
must at the same time find a vertical relation to its ultimate concern. 
Second, and related to the first, is the need for a pastoral theology 
that will clari~ the pastor's functional or operational goals for this 
time in our history. Niebuhr believes that it lies in the concept of "pas-
toral director" in which the pastor is director of the ministries of the 
church, the leader of leaders, the teachers of teachers. Such a concept 
calls for what Sherrill describes as a philosophy of administration. 
Hiltner has defined the operational goals of ministry in terms of shep-
herding, communicating, and organizing. He does limit pastoral theology 
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to shepherding which we feel is too narrow for a theology of the pastoral 
ministry. Christian education tends to define goals in terms of person-
making operations, although as Hiltner suggests, any person-centered goals 
must be clearly related to the gospel or an abstraction will occur. The 
clarification of operational goals is needed in order for the functional 
disciplines to become knowledge-building fields with contributions to 
make to an understanding of theology. 
Third, and following the above, pastoral theology and its sub-branches 
need to give increased attention to operational research. Hiltner has 
rendered a real service in calling this need to the attention of the func-
tional fields. It is a welcome correction to the tendency for Christian 
education, as well as the other fields, to borrow the knowledge which it 
uses in the formulation of its basic theory. Not only should the study 
of pastoral operations lead to clearer understandings of theology, but 
it must lead to correction and clarification of the basic theory of oper-
ation. 
For the purpose of a pastoral theology as defined by this study, op-
erational research is using the methodology of theology and the behav-
ioral science s in extending and validating the functional knowledge and 
performance of a discipline, in assessing and evaluating the success and 
failure of operations of ministry, and in correcting ahd reconstructing 
basic theory. 
Fourth, pastoral theology will need not only to be a theoretical 
branch of theology, but it should also be action-centered in that it will 
work to develop principles and methods of effective ministry. 
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Basic to the action or performance of ministry is the pastor as a 
person. No method can take the place of the attitude or the self which 
one brings to a situation of ministry. As Snyder and Howe remind us, 
ministry is existential. It is a style of life. Such a style must be 
real and not phony, and pastaral theology will need to assist each per-
son in organizing a style of ministry which is authentically his. This 
is contrary to the frozen model of ministry characteristic of pastoral 
theology earlier in this century or the self-helps provided in the meth-
odological approach to training. 
Fifth, the growing fragmentation of ministry calls for a pastoral 
theology that will organize the church's work and its ministries into a 
working whole. '~orking" implies that any structure proposed for min-
istry must be functional in the. light of speciaiization. Any concept of 
the parish cannot be based upon a nostalgic return to a general practi-
tioner operating in a small rural community. Pastoral theology will need 
to be relevant to the multiple staff churches in large metropolitan cen-
ters and in the growing suburbs. 
A model of wholeness and a coordinate theology emerges from our study 
of the philosophy of wholeness proposed by Sherrill and the concept of 
organism found in Snyder. The functions and roles of ministry arise out 
of the nature of the church itself. The church as a living organism con-
sists of many functions, each arising to special ascendancy as the situ-
ation of ministry demands, and yet all the parts hold together to form a 
functioning whole. 
Sixth, and related to the above, is the fact that no aspect of the 
ministry can escape the impact of specialization. Pastoral theology cannot 
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be the work of one man, no matter how brilliant; nor can it be the study 
of one field. A new pastoral theology will need to recognize that there 
are specialized subbranches which are still integral to the concept of 
ministr,r in all of its operations. Specialized disciplines are needed 
for studies in depth in particular areas. The way these disciplines are 
organized in the theological curriculum is not as important as the recog-
nition that they are parts of the whole rather than the whole itself. 
Each discipline points its findings to a larger frame of reference and 
shares in the task of correlation. A model for this position is found in 
the field of human relations where the various social sciences are work-
ing together in a common frame of reference and yet at the same time they 
are able to keep the integrity of their specialized disciplines. 
The integration of new knowledge is always a problem, and there is 
a need for a frame of reference making this possible. Such a frame of 
reference may possibly be in the model provided by Hiltner's use of "field 
theory." In any case, the complexity of the minister's task and the grow-
ing availability of relevant knowledge requires not only special fields but 
also methods for integrating this knowledge into a basic theor,r of ministry. 
Seventh, any concept of the ministry must take into consideration the 
shared nature of ministry. A theory of the pastoral ministry will arise 
out of an understanding of the nature of the general ministry to which 
every Christian is called. Pastoral theology will need to be concerned 
with the lay ministry and will need to give particular attention to the 
professional laymen who are employed by the local church in education or 
one of the other special ministries of the parish. 
250 
Related here is the problem of the "pastoral theology" label. Hiltner 
has rightly reminded us that it is in need of redefinition; this has been 
attempted in this study. Futile attempts were made to find a more rele-
vant label that would take into consideration the lay ministries as well 
as the nonparish ministries which are pastoral in nature.1 An example of 
the latter is the campus pastor or minister who is assigned to a special 
situation but whose orientation continues to be pastoral in nature. 
4. Implications for Christian Education 
Christian education has emerged in our study as a functional disci-
pline related to pastoral theology. It is a discipline which overlaps 
with other disciplines and draws from and contributes data to other parts 
of pastoral theology and to theology in general. As a discipline, Chris-
tian education is primarily concerned with the educational operations of 
ministry. There are several implications of this concept. 
First, if Christian education is integral to ministry, it will need 
to lose and to find itself within a context larger than itself. The crit-
icism against religious education in the past has been directed toward its 
theological orientation and its tendency toward imperialism. A functional 
relation to other fields will permit Christian education to make its con-
tribution and to receive correction within the context of a whole concept 
of the ministry. 
Second, in spite of a general concept of ministry, none of the three 
writers studied had definitive concepts of the unique teaching role of the 
1. Functional theology, so far, is the label that seems to express best 
the functional and theological nature of this area of study. 
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pastor.l There is increasingly the need to clarify the educational func-
tion of the pastor, and this will need to be done in relation to the other 
functional roles and the operational goals of ministry. 
Third, there is a need for Christian education to become a knowledge-
building discipline. This means that educational operations will need to 
be studied systematically in order to build new theory and to develop the-
ological insights. As illustrated by our three Christian educators, the 
tendency has been for Christian education to be a borrowing discipline. 
Snyder represents a concern in enlarging and correcting basic data from 
empirical research. 
It needs to be recalled that religious education in its early devel-
opment was concerned with developing theory from the study of people, es-
pecially in the laboratory situation. Basic to the development of the 
discipline was its belief that religious tradition could be reevaluated 
and reconstructed from reflecting upon the religious experiences of per-
sons. This was the experience-centered concept offered by Elliott and 
others. 
If Christian education is to become a theory-building discipline, 
students will need to be trained in the reflective process. Those who use 
the theories of education will need training in operational research in 
order to evaluate their work and to correct or enlarge their basic the-
ries. 
1. This is largely due to the preoccupation of Christian education with 
the laity. As yet there are few modern concepts of the pastor as 
teacher although such generally existed in classical pastoral the-
ology. 
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Ziegler confirms this in writing for Christian educators: 
We can emphasize that it [Christian educatiozU must be truly a 
discipline and that it finds its focus in the operations of 
education. We are meaning to imply that except as the field 
is firmly rooted in theory and out of its observation and exper-
imentation is continuously correcting its theory it cannot hope 
to be considered as a discipline.l 
Fourth, there is a need for Christian education to enter into a more 
creative dialogue with general education and with the fields of group dy-
namics. Such is needed in order to bring to pastoral theology a pastoral 
concept of education and group work. That Christian education has been 
creative in utilizing the methods of education and group dynamics cannot 
be denied, but relations with these fields need to lead to a clarifica-
tion of theology as well as basic theory for education. 
The question needs to be asked why Christian education has not de-
veloped a relationship with secular education similar to that found in 
pastoral psychology, and in the relation theology has had with psychology 
and psychiatry. This was the original intent of the religious education 
movement. The absence of any reference to general education in Howe and 
Sherrill forces the questions, what is the relation of theology to edu-
cational theory? and what is the responsibility of Christian education 
for stimulating that relationship? 
Fifth, there is a need for Christian education to clarify its oper-
ational goals if it is to be a functional discipline, concerned with 
building basic knowledge from reflecting upon the operations and exper-
iences of ministry. The study of Howe, Sherrill, and Snyder suggest same 
1. Jesse H. Ziegler, 11The Vocation of the Professor of Christian Education 
in the Advancement of Theological Education," Religious Education, 
LVI, No. 6 (November-December, 1961), p. L 6. 
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possible aspects of Christian education which might possibly point to 
operational goals. They are (1) nurturing and developing, or the reali-
zation of a Christian self in a Christian society; (2) learning, or the 
knowing and understanding the Christian faith and its implications for 
all of life; (3) correlating, or intersecting the message of the gospel 
with the issues and crises of life; and (4) relating, or finding one's 
ministry within a people of God. 
Sixth, Christian education needs to explore its interlocutory rela-
tion with other functional areas of ministry. The relation between edu-
cation and counseling suggest interlocutory courses and seminars in which 
dialogue between the disciplines might take place, not only among profes-
sors but also among theological students. In such relationships, pastoral 
theology will be formed, not in abstraction but in the actual experiences 
of those who are to be the pastors of the churches. 
5. Summary and Conclusions 
Reflecting upon the above historical and contemporary data, it is 
concluded that a concomitant relation between the pastoral office and 
teaching and pastoral care and education exists. The integral relation 
of Christian education to pastoral theology is implied by some of the lit-
erature. This is in contrast to Hiltner who understands that pastoral 
theology is primarily a study of ministerial operations from a shepherding 
viewpoint or perspective. He sees communicating as the major image of ed-
ucation, and thus subsumes educating to communicational theology. 
The study of the three Christian educators indicates a strong shep-
herding or caring dimension in their Christian educational theories. These 
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theories are also ministry-centered, in that they are more concerned with 
a whole ministry to a total person than in irnperializing Christian educa-
tion as a particular ministry. 
Pastoral care and Christian education meet and even intersect in 
their concerns, principles, and emphases--and yet, they never merge. 
Christian education brings to a theory of pastoral ministry a particular 
emphasis for ministry to persons in and through groups. It is also con-
cerned that persons experience and understand the meaning of the Christian 
faith and its implications for all of life. 
This study points to a broad and classical definition of pastoral 
theology as a branch of theology concerned with the nature of ministry in 
all of its functions and with the study of the pastoral operations from a 
theological perspective, resulting in an increased understanding and ar-
ticulation of the Christian faith . Specialized subbranches can rise out 
of pastoral theology without ceasing to be integral to it. 
Christian education emerges as a functional discipline related to 
pastoral theology. It is a discipline which overlaps other disciplines 
and draws from and contributes to other parts of pastoral theology and to 
theology in general. As a discipline, Christian education is primarily 
concerned with the educational operations of ministry. 
On the basis of the data gathered and the findings of the study, 
several conclusions can be offered. 
1. There is a historical and contemporary relation between the pas-
toral office and teaching, shepherding and educating, and pastoral the-
ology and Christian education. 
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2. An intense pastoring and caring dimension is evident in the 
Christian education theories of this study. There is also a concern for 
the learning values inherent in the one-to-one relation which is charac-
teristic of counseling. 
3. Christian education is ministry-centered and brings many of the 
gains of the religious education movement into a total concept of min-
istry in all of its functions. 
4. The experience-centered concept of the religious education move-
ment and its belief that theological knowledge can be reconstructed from 
reflecting upon experiences is continued in new forms in each of the three 
Christian educators of this study. Also, the religious education move-
ment's concern for the relation of psychological insight to religion is 
continued, but there is little evidence of a continued dialogue between 
general education and Christian education. 
5. Christian educators in this study bring to pastoral theology an 
existential concept of ministry, a concern for the shared nature of the 
lay and ordained ministries, and an emphasis upon ministry as a person-
making process. 
6. Christian education is anxious to have a theological orientation 
and that theology be correlated with life. 
1. Generally, Christian education is a borrowing discipline in that 
it borrows the knowledge which i~ uses for formulating basic theory. Lit-
tle attention is given to knowledge building from empirical studies of ed-
ucation operations. 
B. Christian education is losing and finding itself in a larger con-
text than its particular discipline; this is represented in its concern 
for the indigenous nature of ministry and its work. 
9. Emerging from Christian education is a model of wholeness of 
ministry in which all the functions are performing in full unity. 
The following implications for pastoral theology emerge from the 
study: 
256 
1. A reformulation of pastoral theology must be indigenous to the 
changing culture, rather than being based uncritically on ancient patterns. 
2. Pastoral theology needs to clarify the operational or functional 
goals of the pastoral ministry, as well as other expressions of the lay 
and ordained ministry. 
3. There is a need for operational research and for ministers trained 
in performing such research. 
4. A reformulation of pastoral theology will need to hold in tension 
both theory and performance. 
The following implications for Christian education can be offered: 
1. There is a need for Christian education to clarify the pastor's 
role in the teaching ministry and his relation to the professional Chris-
tian educators and lay workers. 
2. There is a need for Christian education to explore its role and 
responsibility for relating general education and group dynamics not only 
to the practice of ministry but to a theory of ministry and to theology 
in general. 
3. Christian education needs to give increased attention to opera-
tional research in order to evaluate and enlarge its basic theory and to 
contribute to theological understanding. 
4. There is a need for Christian education to be more specific as 
to its operational goals. 
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5. Christian education may wish to explore its relation to the 
other functional discipline with the possibility of developing interloc-
utory course offering in the theological curriculum. 
6. There is a need for a definitive history of Christian education, 
showing its relation to the other functions and to ministry throughout 
the span of church history. 
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ABSTRACT 
1. Problem.--The problem of this dissertation is to examine the re-
lation of Christian education to pastoral theology, utilizing the function-
centered theology of Seward Hiltner as the frame of reference and theories 
of three Christian educators. There will be an attempt to clarify the na-
ture and structure of pastoral theology and to arrive at some implications 
for its reformulation as a coordinate theology of the functions of min-
istry. 
2. Methodolo~.--The study is set in a historical and contemporary 
perspective by a brief historical survey of practical and pastoral the-
ology, including the rise of specialization within the functional ministry 
and a survey of recent attempts to reformulate pastoral theology. A de-
scriptive analysis of Seward Hiltner's function-centered theology provides 
the frame of reference for describing and analyzing the general theory of 
pastoral theology and/or ministry and the relation of Christian education 
in the writings of Reuel L. Howe, Lewis J. Sherrill, and Ross Snyder. 
Inferences as to the relation of Christian education to pastoral theology 
and implications for a reformulation of pastoral theology are made. 
3. Findings and Conclusions.--Pastoring and teaching are often viewed 
as concomitant functions in historical and contemporary literature, with 
teaching generally being integral to the pastoral office and to pastoral 
theology. Hiltner narrows pastoral theology to the study of ministerial 
functions from the shepherding perspective and formally excludes education. 
He suggests communicating as the primary perspective for the teaching-
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learning process and subsumes education to communicational theology. In 
contrast, Howe, Sherrill, and Snyder include a strong pastoring dimension 
and an emphasis upon the one-to-one relation in their theories of Chris-
tian education. The communicating process is also a concern. They have 
formulated a concept of Christian education which has retained many of 
the contributions of the religious education movement. It can be described 
as ministry-centered in that it is cast within a theory of the whole pas-
toral ministry to the whole person. 
On the basis of the findings, several conclusions can be offered: 
1. There is a historical and contemporary relation between the pas-
toral office and teaching, pastoral care (or shepherding) and education, 
and pastoral theology and Christian education. 
~. ·An intense pastoring and caring dimension is evident in Chris-
tian education theory and a concern for the learning values of the one-
to-one relation. 
3. Christian education is · ministry-centered and is concerned with 
a total theory of ministry in which the various functions perform in full 
unity. 
4. Many of the gains of the religious education movement including 
the person-making process and the relation of psychology to religion ha ve 
been integrated into a general theory of ministry. 
5. Christian education tends to be a borrowing discipline in that 
it borrows the knowledge from other disciplines for its basic theory. 
Little attention is given to knowledge-building from empirical studies 
of educational operations. There is a need for Christian education to 
clarify its operational goals and to train persons in operational research. 
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6. Christian education brings to pastoral theology an existential 
concept of ministry and a concern for the shared nature of the lay and 
ordained ministries. 
7. Pastoral theology can be defined as a branch of theology con-
cerned with the nature of ministry in all of its functions and with the 
study of pastoral operations from theological perspectives. Specialized 
operational fields, such as Christian education, can rise out of pastoral 
theology without ceasing to be integral to it. 
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